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Yantra of Vishnu. ine Preserver, the second god of the Hindu tri inscribed with sacred sounc-svmbols 
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Foreword 


The yantra is essentially a geometrical composition; but to understand its true 
nature our notions of geometry must yield to those of dynamics. The yantra, then, 
represents @ particular configuration whose power increases in proportion to the 
abstraction and precision of the diagram. 

Yantras vary according to their use. Individual deities nave their own vantras 
accompanied by appropriate mantras (or sound-syllabies): ‘Yantra is ensouled by 
mantra,’ the Kularnava Tantra says. When a sadhaka \aspirant) attains a hign degree 
of spiritual progress he is initiated into the use of a particular yantra. The selection of 
the yantra with its appropriate mantra is a highly complex process, and the guru 
alone can guide the aspirant to his potent symbol. !t arouses the inner life-force to its 
fullest, and its dedication to the deity is one with the process of its awakening. Its 
action can be seen as a physical, psychological and spiritual opening into 
comprehension of the mystery. 

The study of Hindu yantras or power diagrams in this exhaustive analysis, the first 
of its kind, shows how each elementary geometrica! form can generate a series of 
linear and multi-dimensional figures of the same shape, regardless of its original size. 
Common to such permutations are certain recurring linearities: the bindu, or point; 
the triangle; the square; and the circle. In the yantra, these function as ‘thought- 
forms’ that are so constructed that the aspirant understands by them particular 
patterns of force. To identify wholly with the configuration is to ‘realize’ or to release 
the inherent forces that each form denotes. 

The principle behind this use of the yantra is basic to tantric perception. Each 
yantra maxes visible the patterns of force that can be heard in the mantra sound- 
syllable, and each yantra reciprocally encloses its own unique power-pattern. 
Together, yantra-mantra may be said to build form (ov the act of configuration), to 
conserve form ‘the configuration itself), and finally to dissolve iorm ias the aspirant 


comprehends its inner meaning and soars bevone it. 


AIT MOOKERIEE 


Preface 


The art that has evoived out of the practice of tantrism embraces a wide variety of 
imagery, of which the yantra, ‘a geometrical diagram with abstract symbols’, is one 
of the most vivid and central. In addition to the impact of its mathematical 
perection, the yantra nas a universal appeal on the level of archetypes. Similar 
forms reappear in almosz ail religions, operating as symbols of cosmic mysteries 
through which man rediscovers his primeval consciousness. 

With. the exception of G, Tucci’s work.on, the theory and practice of mandalas 
there has not so far been a comprehensive analysis of the yantra. its religious 
symbois have multiple meanings; the texts are often expressed in obscure language, 
and are susceptible to a variety of interpretations. The dot ‘bindu) at the centre of 
_ the yantra, for instance, can be viewed in several ways: as a tool for harnessing 

concentration, as'a@ symdoi for the source of cosmos, and as.an.embiem for the 
quintessential psychic “unity.of the male-female principles; when it implies: 


$ ts 


metaohysical ideas. of: cosmic “dualism. ees each-element ofa yantra isva- 
“multivaient symbol... ee x = a : ae 

“This study examines. the Hindu. yantra “from” the intérrel ted aspects of its: 
archetypal forms and sound associations, the:deities and cosmological principies it 
embraces, the correspondences that are activated with its aid between man himself, 
the microcosm; and the macrocosm, through. the internal yantras of the subtle 
dody; and finaily, the applications of yantras to temple plans and in practical magic. - 

Symbols such as the meditational yantra form part of the esoteric. discipline of - 
indian tradition. 8orn of inner vision, they reveal truths. that are timeless, and like 
great works of art, inspire man towards. seif-transcendence: !f ignored -or 
undocumented, the knowledge and spiritual achievements preserved in these 
compiex symbois and formulae could be wiped out forever under the pressure of 
the contemporary worid’s upheavals. 

This study has been completed with the aid of several peopic ‘without whose 
personal heip it would not have taken its present form. First, | owe a debt of gratitude 
to Dr Manired. Wurr and Wissenschafticher Verlag Altmann GmbH; Hamburg, for 
providing facilities for research in Germany and England. My gratitude is also due to 
Ajit Mookerjee for his heipful criticism and co-operation, and for lending a large 


number of yantra diagrams and three important illuminated manuscripts of yantra 
from Ais collection of tantra art. i wish to thank Mr Hans-Ulrich Rieker for reading 
through the manuscript and Mr Michaei Pauia for his co-operation. Last of all, | wish 


to record my gratitude te my parents, who Nave Deena source of i msoira tion to me, 


Yantre depicting ine evolution and involution of the cosmos. The expancing and contracting currents of vibration 
symbolized by tne Sanskrit letters iorm 2 web-like image, as t ss emanates anc’ returns again to the 


primordial centre, the One. Rajasthan, ¢. 7 


7 
Introduction 


in the Brhaaéranyaka Loanishad ‘2, 7, 19) there is the metaphor of a spider sitting at 
the centre of its web, issuing and reabsorbing its threads in concentric circles, all 
held at one point. This image occurs in several Upanishads since it points to the basis 
of the Indian world-view: unity in diversity. The spider's threads symmetrically 
expand into a visibie circumference, and though there are divergent lines in 
between and varying distances to be spanned they can ail be traced back.to the 
central point of the web. : 

This apparently simole metaphor also condenses the essence of Indian thought: 
all existence is governed by a single principle, and the point of origin of the supreme 
consciousness is simultaneously an infinite reservoir of collective energy, from 


which. everything issues and into which everything returns. This centre is the One, 
‘the potential All-point’, which not omly serves-as a bridge but is Cosmic Unity: 


underiying the physical. diversity of the world. The metaphor, also. alludes to the 
indian. vision: of the structure. of the cosmos,. which: is conceived :of as a ‘holon, 


growing and expanding in concentric circles, and then contracting, dissolving into.a- 


single principle. The expansion. can be atomic or infinite; no matter what their 
magnitude, the expansions and contractions are interconnected and integrated in 
the general framework supparted by the centre. 


The yantra is a potent and.dynamic sacred symbol. which-reflects the same three: 


metaphysical. concepts embraced in the analogy: of the-soider: A geometrical figure: 
graduaily growing away from or towards. its centre, in stages, until its expansion or: 
contraction is comolete, the yantra has around its centre several concentric figures 
which continue to expand or.contract as-precisely 2s-a spider's web, not only as 
bridges between cifferent planes, out. also as symbois of unfolding or gathering 
energies. The figure’s peripnery is a square enclosure with foursacred doors.cpening 
towards the four cardinal directions. Tre concentric lines of the-vantra: define. its 
volume and create a rnythmic unity; relating what they unite or divide to the centre, 
the point of integration. Like the spider in its web, the bindu (point) at the centre of 
the yantra is a centre of every creation, the radiating source of energy that generates 
all forms. 

The central quest of Indian spirituality is to achieve total experience of the One. 
Man is a spiritual traveller whose main aim, in indian tradition, js to intuit the unity of 
the One. The traveller, whether he is driven directly to the summit, whether he 
pauses for a while, whether he stumbles omthe path or turns away, knows intuitively 
that all his movements inevitably lead him back to the starting point, the All-ooint, 
the origin and the end of all existence. 
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Awakening one’s Inner centre implies gathering one’s self into a 
point and integrating and balancing its expansion into a totality. To centre one’ 
te = 


is essentially a way towards inner awakening. The quest of this centre is the pivo 
around which yantra symbolism revoives. 

The symbols of indian art echo this funcamental truth and direct man’s spiritual 
journey towards the goal of transmutation. Visual metaphors througn which we 
move beyond our material order, they serve as cosmic cross-points by means of 
which our contact with nature at large can be expanded, to tap higher and mare 
unified leveis of experience. Whether these symbols are as monumenta! as Hindu 


_ temples or as.smali as coin-sized yantras, they mark a multitude of different stage 


on an individual's spiritual pilgrimage. They provide halting places, sites of rest and 


- support where the seeker gains an awareness of the universe in its totality and 


discovers his inner identity with the single, immutable centre, as if the whole 
universe were condensed in him. Thus the symbols stimulate man to expiore and 
reveal this centre which is a link between himself and the cosmos. 

The use of abstract mystic symbols can be traced back to early Indian histary. 
Among the artifacts excavated in the remains of the Harappan Culture {c. 3000 8¢) 
are intaglio seais with designs that resembie yantras. A number of seals depict the 
swastika symbo! while others are marked with a cross, a pattern of parallel lines 
intersecting into a grid-square or a composition of square-on-square. The seal 
designs, like vantras, are conceived on a cardinally orientated square. In subsequent 
periods the Vedic altars (c. 2000 8C}, pregnant with cosmic symbolism, were 
conspicuously abstract in design (see Chapter 6). it was in tantrism (AD 700-1200, 
the tantric renaissance period) that the use of mystic symbols was fully revived. 

Tantrism marked one of the most distinct and revolutionary phases of Indian 
religious nistory, synthesizing many heterodox elements. One of the ways in which 
tantric lore is distinguished from the non-tantric tradition is in its intensive use of 
sacred formulae and symbolism. Tantrisrn is basically a ritual-orientated systern. 
Tantric sadhana {ritual worship) requires the practice of yogic techniques and 
concentrated visualizations, and the linear compositions of the yantra are conceived 
precisely to meet the needs of such meditation. These mystic diagrams are ideally 
suited to a series of inner visualizations, growing and unfolding as links, marking - 
stages of consciousness. Hence yantras were found to be an indispensabie 
constituent of tantric sadhana.’ Ail sects and sub-sects of tantrism use abstract 
symbols? and yantras as part of their ritual initiation ceremony and daily worship, as 
means to attaining the adept’s spiritua! goal, 

The literature of the Tantras is vast, and there are many texts? dealing exciusively 
with yantras, in addition, there are a number of commentaries in a Tew secular 
languages other than Sanskrit, such as Hindi, Bengali, Malayalam, Tamil and 
Assamese, in which vantras are discussed. 

Yantras nave survived in use, though the iast remnants of their living tradition 
may still be found only in isolated areas in India. They have been transmitted 
through family groups, pupil-guru descents and esoteric tantric groups like the 
Natha Saints of Bengal, Tamil Siddhdais in South India and the Kaulas in Kashmir. Their 


ritual use and esoteric significance have been kept a closely guarded secret from the 
uninitiated, and their esoteric meaning and mystical associations are learned froma 
spiritual preceptor under strict discipline, who enforces a yogic regime. 


Concept of the yantra 


¢ 


The Sanskrit word ‘vantra’ cerives* from the root ‘yam’ meaning to sustain, hold or 
support the energy innerent in a particular element, object or cancept. in its first 
meaning, ‘vantra’ may refer ta anv kind of mechanical contrivance which is 
narmmessec to aid an enterorise. A vantra in this sense, therefore. is any sort of 
machine or instrurnent such as is used in architecture, astronomy, alchemy, 
chemistry, warfare or recreation. A Sanskrit text of the eleventh century AD, 
Samaranganasutrachara,> on the science of architecture, gives vivid descriptions of 
the making an ne operating of such mecnanical yantras as a wooden flying bird, 
wooden aeroplanes meant to flv with hot mercury as fuel, male and female robot 
figures, etc. The vast observatories built in Delhi and jaiour under the patronage of 
jai Singh (1686-1734) are called Jantar-Mantar, as their massive structures are 
astronomica! ‘instruments’ tyantras) for recording heavenly phenomena. 

The meaning of the term vantra nas been expanded to refer to religious 
enterprises, and has acquired a special theological significance. Mystic yantras are 
aids to and the chief instruments of meditative discipline. Basically a yantra used in 
this context and for this purpose is an abstract geometrical design intended as a 
‘tool for meditation and increased awareness. 


Form — function — power 


Mystic yantras are an amalgam of three principles: the form principle (Akriti-riipa), 
the function-orinciple (Kriya-rlpa), and the power-principle akti- rupa).® 
They are, first of all, believed to reveal the inner basis of the forms and shapes 
abounding in the universe. just as, whatever the outer structure, all matter is made 
‘of an intrinsic basic unity, the atom, so each aspect of the world can de seen in its 
structural f form as a yantra. As the scientist sees the final picture of the world in the 
orderiv. simple, atomic structures in which certain orimai Pies appear as a 
harmonized ‘whoie’, so the indian shilpi-yogins (makers of ritual art) seek to identity 
the innermost structure of the universe by concentrating the seeanaed picture of 
weorld- appearances through intense yogic vision into simpie form-equations. A 
yantra, then, can be consicered an ultimate form-equation of a specific energy 
manifesting in the world. These simple form-equations are held to epitomize the real 
nature of the cosmos as abstracted from the concrete. 
ae its widest application, Akriti-rGpa refers to the Inner or hidden form of 
Saepeca so that any structure, from an atom to a star, has its Akrittriipa yantra. 
us a tlower or a leaf has an r structure which is immediately perceptible, but it 
aiso nas an inner form, which sel consists of a skeletal framework in which all 
its linear forms intersect with a central axis or nucleus: ali forms have a gross 
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7 Sudarsnana ChakraiWheei of Vishnu): yantra formed of 
Vishnu’s sixteen-armed icon inside his sacred weapon, 
the disc with the fiery circle, symbolizing his limitless 
power wnich destroys iilusion. Rajasthan, c. 18th century. 
Gouache on paper 
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Yantras function as revelatory symbols of cosmic truths and as instructional 
a) spiritual aspect of human experience. All the primai smapes of a yantra 
are osychologica! symbols corresponding to inner states of human consciousness, 
An $ 


5 
yenic forces are 


through which control and expansion of 1 possible. it is for this 
reason that a yantra is said to emboay a ‘Tunction-orincipie’ (Kriya-ripa). 
By constant reinforcement in ritual worshic the apparently inert yantra-forms 


on 


shake off their dormancy and act together as emblems of psychic power. In this 
case, the nee is said to move beyond ‘form’ and ‘function’ and emerges as a 
‘power diagram’ (Sakti-rGpal endowed with a seinpeneratng propensity to 
transform a mundane experience into a psychic one, itis at this point that the yantra 
is elk to be ‘revealed’. Aithougn its outward meaning a be relatively easy to 
understand, the inner meaning that gives it its efficacy is difficult to grasp because its 
archetypai forms are basically concerned with the inner facts of psychic experience 
gained through intuitive vision. 
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As body is to the sau! and ail is to the lamp, e yantra is to the deity 
Kularnava Tantra (Chap. , v. 86: 


Dwellings of the gods 


Every yantra is a sacred enciosure (temenos, a ‘dwelling’ or receptacle of 
ishta-devata ithe chosen, tutelar, deity). A yantra is a substitute for an anthropomor- 
phic image of the deity. Most indian divinities, such as Krishna, Visnnu, Durga, anc 
Kak, in addition to their iconographic representations, have been assigned aniconic 
symbois in their specific yantras. A deity’s yantra may bear no resemblance to the 
iconographic image (marti), whose proportions and human attributes are fixed by 
the traditional canon. The vantra is its ‘trans-form’ (para-rUpa), its abstract 
translation. A vantra retains the suprasensibie vitality of an image, expressing the 


sense and spirit of the original. 


2. The prima! triangie, embiem of cosmic energy as Sakti, the female principle, supporting the archetypa! 
shapes of 2 Davi (goddess) vantra. South india. ¢, 18th century. Copper plate 


Devi vantra based on the voni-shaned plan of the ancient Vedic fire altars (voni-kundal. The erchetypa! 
han, ¢. 19th 


hapes of Vedic altars and their ritual practices have both survived in tantric worship, Rajasthan, ¢. 19th 
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century, Ink on paper 
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4 Swastika Yantra emoioying the ancient solar symbol! of auspiciousness, 2 prima! symbolic form. 
ght, @ swastika seal from Mohenio-daro cating 


Gouache on paper. Ri 


Rajasthan, ¢. 19th cent, 
trom ¢. 2500 8¢ 
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5 ‘Rise © lar that art- the Brahman itself, ¢ 
Ti The MaAgaia Chata, the ceremonial water jar, sometimes substitutes for a vantra diagram 
Hip. Rajasthan, ¢. 19th century. Gauache on paper 
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6. Mangala Yantra, worshipped for g00d fortune and success imangalai. The energy of the yantra’s deity is 
exoressec in the inscribed sound-syliables or mantras. abad, 18/39th century. Copper piate 
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& Sirva (Sun) Yantra with images of the deities of the nine planets. A yantra is.a celestial circle‘of the g 
Every vantra’s linear iramework supports many ciusters of derties, like sparks from the fiery nucieus of the 
central deity, The outermost periphery is protected by guardian deities who forbid negative force to enter the 


nolv space. Seec mantras are often substituted for the images of these deities, or the appropriate deities may 


Mia-tattvacUdamant, 


be visualized in the spaces of the yantra by the sadhaka during meditation. Sarvasidd 
Punjab. ¢. 1829. Gouache on paper 


Yantras have been described as ‘symbolic extensions of the sacred pilgrim-centres 
(pitha-sthanay —the most Bay. temples of the Supreme Goddess which are scattered 
throughout India — and as ‘spatial digits’ of the divine.$ The origin of these pilgrimage 
centres is described in an-indian myth. Siva wancered through india carrying the 
corpse of Sati ior Parvati, his spouse) in grief and madness, until Brahma and Vishnu 
became so anxious that Vishnu, with successive throws of his disc, disrmembered 
Sati. whose limbs el to the earth at places ail over India. These places became 
sacred centres” Dilgrimage, temples saturated with holy power. Thus yantras 
should 9 seen. not as ‘artworks’ isolated from the religious tradition in which they 
developed and which sustains them, out as tw6-dirhensional- oitha-sth4na, or 
pilgrim tempies. in which the rnovement from the profane to the sacred takes clace. 
The yantras of devatas are ‘revealed’ images of transcencentai reality. 


The symbolic syntax of yantra imagery 


By themselves, the constituent symbols of a yantra convey only partial meanings, 
and cannot carry the universe of meaning that a yantra as a whole denotes. The 
symbolic syntax of the yantra reveals a ‘universe-pattern’. of the totality of 
existence, in which hierarchical, apparently heterogeneous planes of existence 
form a synthesis. This synthesis ‘allows a man to discover a certain unity of the world 
and-at the same time become aware of his own destiny as.an integrai part ce the 
world’? : : : Z 

Broadly; the symbolic syntax of yantra-can be divided into two specific 
dimensions: the cosmic.and. the. psychic’ (that: is, the macrocosmic and. the 
microcosmic}. The cosmic.dimension can be'further divided into the deity motif and 


the mantra element. Though the deity motif is the. centre around. which yantra: 


symbolism. revolves, it becomes fully. meaningful- only..with. awareness. of the 
metaphysical principies and the laws and processes governing the cosmos which 


the particular divinities denote see Chapter 3). For instance, the goddess Kalr- 


represents the cosmic activities of creation and destruction, and the Kair Yantra fs 


not only the receptacle of Kali but a symbolic projection of the metaphysical ‘truths’: 


which she personifies. 

The second aspect of yantra syntax is the mantra element. Mantras, the Sanskrit 
syllables inscribed on yantras, are essentially ‘thought-forms’ representing divinities 
or cosmic powers, which. exert. their influence by means of sound-vibrations (see 
Chapter 2). It is put forward in the Tantras.that the entire world is symbolized in 
mantra equations, as the mantra is essentiaily.a projection of cosmic sound (Nada= 
the principle of. vibration born out of the conjunction of Siva-Sakti; the Absolute 
Principle}. Yantra and mantra are always found in conjunction. Sound is considered 
as important as form in yantra, if not more-important, since form in its essence is 
sound condensed as matter. , 

The third aspect of yantra syntax is its psycho-cosmic symbolism. Despite its 
cosmic meanings a yantra:is'a reality lived: Because of the relationship that exists in 


the Tantras between the cuter world the macrocosm) and man’s inner worid ‘the 
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microcosm), every svmbol in a yantra.4s: am 
synthesis, associatec with the’ subt 
consciousne Caapter 5). Thus; for instance, the oindu in a yantra | 
when viewed as the embiem of the Absolute Principle but psychological when it | 
related to the eeen ot’s spiritual centre. By aligning these two planes of awarenes 
the yantra translates psychic realities into cosmic terms and the cosmos into 
osychic planes. 

Each of these dimensions of yantra syntax can Ge: aquated with aii the others 
Thus, the deity motif may be assumed in the mantra ~ in several instances the 
symbol of the deity is the seed sound (bija-mantra; inscribed in the centre of the 
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yantra (see Chapter 2); ora mantra may be r elated simultaneously to a deity 
(Chapter 3) and to body-cosmos parallels, or the human body with its cosmic 
identities may itself become an ‘instrument’ - a yantra ~ during the yogic process 
(Chapter 5). 
Tantrism has evolved the most compiex networks of these interactions, and if 
distinctions may be made between the synt ctic dimensions, none can exist without 
the others since they are ail mutually inclusive. | 

The'symboiic syntax thus integrates alr the dimensions of the tantric universe. It is 
based on the holistic view of life characteristic of Indian thought. in the. ultimate 
sense, the separation of elements of whatever kind is Hiusory. The distinctions 
between psychic and cosmic, deities and mantras, are contingent. The fundamental 
aim of ritual anc meditation on the yantra is to fuse ali the cimensions into a state of 
oneness. Herein lies the symbolic unity of the vantr 

The complex nature of yantra syntax corrects the view of some scholars who have 
wrongly labelled all vantras ‘magic’ diagrams. Diagrarns used for occult purposes 
form a separate category ‘see Chapter 8) which has evolved within the tradition, and 


the role of such yantras is peripheral in comparison with that of yantras for 
meditation. 


Varieties and types 


Yantras are most commonly drawn on paper. or engraved on metais or rock crvstal, 

although any flat surface such as floors or walls may be used. especially for 
temporary vantras. Three-dimensional vantras may be on a smail scale. or on the 
scale of architecture isee Chapter 7). 

An inexhaustible number of fresh yantras may be made by rearranging the basic 
wee anc/or reshutfiing the mantras. With each fresh mantra-combination a new 
yantra is created. Reciprocally, a particular vantra illustrating a specific religious idea 

may be composec in countless variations. Thus, for instance, one tantric text 
cescribes how the sixteen yantras of. the Moon Co osdesses (Nityé-Saktis) can be 
expanded into 9,216 variations simply by re-assignirig their mantras.’ 

Yantras in one tradition may borrow ata trom another, and their great 

abundance presupposes many levels of. classification. Yantras exist in the Vedic,” 
Tantric and Buddhist traditions, ‘? each of which has adapted the use of vantras to its 


own specific metaphysical ideas. Vedic yantras are the oldest; Tantric yantras are INTRODUCTION 
the most numerous and varied; and Buddhist mandalas (literally ‘circle’}, though 
they differ from yantras in being compiex combinations of images within a rigorous 
linear framework, convey the same ideas, serve the same religious purposes, and have 
made a distinctive contribution to the yantra as a living form. Many yantras spring 
from Jaina sources’? and embody speculative ideas of Jainism. 

Yantras may de grouped according to their uses. Some ‘architectural yantras’ are 
used as prime analogues for the ground pians of temples (see Chapter 7). Others are 
employed in astrology.'* Primarily, however, yantras are used in ritual worship (see 
Cnapters 4, 5), There are yantras devoted to male deities, to female deities, conjointly 
to Lwo deities, or to various aspects of a single temaie deity ‘see Chapter 3). Finally, 
some yantras are meant for occult ourposes, and many of these are used as 
talismans (see Chapter 8). in addition there are several kinds of purely abstract 
designs of a symbolic kind, akin to yantras and mandaias, drawn by women on the 
floors and walls of houses with rice-paste. or powdered colours during festivals and 
other religious ceremonies. These auspicious signs are known as Alipana or Rangoli, 
and are found all over india. 


Alipana,.2 sacred diagram craws on floors with rice 
paste during religious fescivals 
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_ In Hindu.tradition the pot-bellied earthenware or copper iar. also serves: as a 
yantra.. Called the Mangala’ Chata, decorated: with auspicious. signs. and hoiding 
ritual ingredients, the-pot. is. symbolically: the. vessel that. holds the nectar’ of 
immortality. Its spherical shape is an apt analogy to the universe, and the water with 
which it is:filled symbolizes the cosmic elemental forces. The worship of the pot asa: 

complete yantra is -very common in:Bengal. When not used asa. substitute fora 5 
geometrical yantra, it is generaliy placed betore icons or in the centre of floor 
mandalas as-an auspicious symbol. In Tibetan tradition, the jar (Kumbha) is used’to 

aid meditation, during which the aspirant visualizes the entire pantheon emerging 
from the cosmic waters symbolically contained in the jar. Such an image is also 
revered in-Jain-and tantric traditions. 

No external symbol, however sopnisticated, is a substitute for the bocy-yantra. 
With its physical and. psychological planes, the human body is considered in 
tantrism to: be one of the most powerful instruments or spiritual transformation: it 
represents the ohysical substratum of the divine, where the evolutionary unfolding 
of the being takes piace, a repository of inexhaustible power which can be tapped in 
meditation (see Chapter 5). Only by mobilizing and awakening it from its siumber 
can one come to the fullest appreciation of its divine grace, The eternal essence is 
within, so what need is there to seek for outer means for liberatian?’ > The body is the 
sacred centre of ail ritual, formula, offering, meditation, liturgy: ‘Here iwithin the 
body! is the Ganges and the Jamund, here are Prayaga and Benares, the Sun and the 


ho 
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Moon. here are the sacred places: here the pithas (pilgrimage centres} and the upa- 
pithas — | nave not seen a place of piigrimage, an aoode of cas uke my body. 


indeed, ‘The vantra which is one’s body is the best of all yantras.” 


Yantra as archetypal wholeness 


Modern man, unaware of archaic mysteries, spontaneously draws or dreams 
mandaia/vantra-like patterns when he is achieving a fusion of opposite forces within 
his psyche. jung’s extensive researches have demonstrated that such a symbol is not 
‘manufactured’. but ciscovered through primal inner sources. It springs from a 


‘universal human compulsion .and embodies ‘timeless’ universal principles in. 


archetypal language which is physically and spiritually not remote from life. This is 
evident in the impressive frequency with. which similar archetypal forrns appear in 


‘the various cultures of the world. Mandala-like forms are to be found, for instance. in 


the crystalline patterns of islamic art, in the sand-paintings of the Navaho indians, in 
Celtic motifs and the circular dance-fotms of the Sufi. order. Hence yantras are not 
merely religious signs of a particular cult but constitute objective expression. They 
are primordial ‘imprints’ of consciousness ~’shapes of conception’ that cut across all 
cultural barriers and are the heritage of all mankind. 

in archaic societies man viewed himself as a part of nature and nature as part of 
himself. In possession of this vision of unity he created sacred symbols and used 
them for transpersonal experiences, Sacted symbols enabied him ta see himself as 
part of a ‘sacralized’ cosmos, breathing and moving with a life in which all elements 
of existence were interlinked. For archaic man, the universe was pregnant with 
qualitative meaning. Modern man, on the other hand, has ‘desacralized’ the cosmos, 
developed a fragmented vision of the universe and lost his original unity with nature. 
The result of this ‘quantification’ is an alienation from within — 2 loss of subjective 
identity and of inner and outer force. Jung has said that man’s most vital need is to 
discover his own reality through the cultivation of 4 sigs life: ‘Man is in need of 
a symbolic life... . But we have no Caan life... Have you got a corner 
somewhere in vour houses where vou perform the rites as you can see in India?7® 

Symbols ike the yantra are transformers of our psychic energy — such symbol § 
as allow us to discover a ‘missing part of the whole man’ that makes life joyfu 

diant and infinitely meaningful. 


9 ‘As body is to the soul... a yantra is to deity.’ Yantras are the. sacred enclosures of divinities and 
indeed are inseparabie trom them. At the top is the yantra of the goddess Bhuvanesvar, whe rules the 
three spheres of the earth, atmospnere and the heavens as space! delow left, the Visvayoni Chakra 
with icons of Siva-Sakti, the male and female principies, over @ triangie representing the cosmic womb 
ivisvavoni). Below right, Siva appears as white point {bindu} and Sakti as rec point within the prirna 
triangle, symbolizing the unity of male and female principles. Nepal, c. 1761. Couache on paper 
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Archetypal Space and Sacred 
Sound 


in every civilization there are consecrated sites anc sacred places that are heavy 
with spiritual significance. Temples, caves, sanctuaries, or features such as rocks 
serve as vital points of contact and centres of accumulated energy. Such places, 
once consecrated according to traditional canon, acquire sanctity, and their 
‘enclosures’ separate the archetypal sacred space from its surroundings. The two 
areas, the world within the enclosure and the world ‘without, aiso stand. for the 
psychological separation of man from his habitual concerns. The wail or fence or 
‘magic circle’ - whatever form the enclosure takes ~ stands between the visible and 
the invisible and recalls the ritual separation of two distinct realities; the one that is 
sacred in which.the divinity manifests itself and the other that is profane, the reaim 
of mundane existence. - 

Once consecrated, even. an insignificant stone will acquire uniqueness and 
spiritual significance. In india, ane often comes across such objects where a sacred 
enclosure is marked: a simple stone daubed with vermilion is laid under a tree,.ora 

“sacred syllable or the name of a deity may: be scribbled on the:wall. Such images 
‘speak’; move’ and ‘breathe’ with life since they impart in a.mysterious. way'a sense 
of primal reality. To a seeker who searches for meaning imsuch sites or images, the 
past’ participates in the present in that they. preserve..countless archetypal 
associations: Such a response necessarily puts. out-of balance all-the-notions of 
linear time of modern man, for whom the past is merely a dead sequence of events. 

The archetypal images, therefore, call for. a new way. of seeing through the 
sharpening of the innate faculties by which they were originally preserved. All such 
images, whether large or small, abstract or figurative, simpie or sophisticated, re- 


create a celestial prototype and recapitulate the symbolism of the centre where the 


divine manifests itself, thus investing them with a spiritual value which is heid to be 
ultimately real. The yantra enclosures follow a similar principle and.accord with 
ancient intuitions. : ; 

in the Yajur Veda (23, 60-61), a passage describing a conversation between a 
devotee and the priest wno performs the fire oblation summarizes this concept. The 
seeker questions: 


Who knows this world’s central point? Who knows the heavens, the earth, the wide air 
between them? 

Who knows the birthplace of the mighty SGrya isunl? 

| ask thee of the earth's éxtremest timity where is the centre of the world, | ask thee? 
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Thus, although made of fragments of brick and mortar, the canine of the fire altar is 


transformed into a cosin ic entity and @ spiritua! centre, and the altar begins to exist 
in mystica! ‘time’ anc ‘space’ guite distinct from the profane. In the same way, the 
archetypal space of the yantra becomes a sacrea entity recognized by the sadhaka 
jaspirant), 

In our ordinary perceptions. we view space as an amorphous entity which is 
related to us in units of measurement: For.us space is essentially quantitative; we 
understand it in terms of dimension, volume and cistance, For the adept who uses 
yantras in yogic meditation, on the other hand. space enclosed within the pounded 
figure is purely qualitative; space is absolute void and unity is a ‘sacrament’ bv 
means of which he communicates with a force that stands for life itsell. 

The yantra is an archetypal unit, and in the making of every new vantra the 
archetypa! activity and the divine revelations repeat themselves. Each yantra’s 
consecrated piace acts as a dwelling for the gods, a space where movement from 
the level of profane existence to the leve! of profound realities is made possible 
Symbol and meaning biend so closely that they. are one reality, indistinguishabie 
trom one another. The yantra of the goddess K&l, for instance, is not merely her 
symbol Dut an indispensable complement of K&li herself, her total substance 
experienced through meditation on the ‘metaphysical’ spaces of her yantra. We not 
only perceive the vantra being ‘of Kai’, but ‘understand’ it as being one with the 
spirit of the goddess. it is said, therefore, that the wise ‘xnow no difference between 
the goddess [Mahesi) and the yantra’.’ 

Every yantra creates a powerfield, a cosmicized circuit (kshetra) in which the 
powers of the sacred are invoked. The lines and planes localized within the yantra, 
though distinct from all the spaces that surround its outer Circuit, are an expression 
of a transcendental reality. Stretching from star to star the ultimate substratum of ai! 
forms is space, Empty space is in itself a primordia! substance and shares in the 
nature of divinity. Without it, the primordial substance whose abode is the whole 
universe would remain without support. pence void is detined by Indian 
philosophers as 2 limitless see undifferentiated continuum which is an ever- 
present entity not cetachabie trom the relative, thus oe ail division of spa 
iusory. So the spaces within a yantra, however minute, can be sympoctically 
brought to ‘presence’ and expressed as being as immense as the spaces within the 
solar system. Althou e in the abstract this is the immutable principle an which the 
space Concept of yantras functions, on the leve! of human experience we are ied to 
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locate the sacred by creating spatial divisions. The act of bounding the figure, 
Fencing’ its four quarters, defining its spatial orientations, delimiting the sacred 
territory of the yantra, is an act of asserting where sacred space begins to 
manifest. 


Grammar of archetypal space: from the centre to the 
periphery 

The optical focus of the yantra is always its centre. As the point of intersection, the 
centre is a supremely creative nucleus from which the etheric force-lines (setu) 
radiate outwards in concentric circuits and dissoive in the outer circumference 
inemi), The nucleus of the yantra Is the place of the epiphany of the divine (pitha- 
sthana). Its central cosmic zone is the inner focus of all the outwardly directed 
circuits and lines. 

In the sacred centre an epiphany may de represented in anthropomorphic form 
or as an emblem; or the spot may be marked by the mantric seed-syiladies of the 
deity, such as Om, tring, Sting, Kring. In some instances, especially in the 
important yantras such as the Si Yantra and Kali Yantra, the mantra or devata 
image at the centre is reolaced by one or the most abstract of ali symbois: the 
mathematically extensioniess dot, the bindu. 

In the Tantras the bindu has been given several interpretations. As an ultimate 
figure beyond which energy cannot be condensed, the bindu is an appropriate 
symbai of the first principle, the One. Therefore, the bindu is a Whole’, or ‘Full’ 
{purnaj, the undifferentiated, ail- embracing reservoir of tne infinite. With tnese 
associations, the bindu symboi is viewed in cosmological terms as the creative 
matrix of the universe, the ‘worid-seed’ (vigva-bila), the point of origin and return of 
cosmogonical processes. Metaphysically, the bindu represents the unity of the static 
(male, Siva) and the kinetic femaie, Sakti) cosmic principles, which expand to create 
the infinite universe of matter and spirit. 

In meditation, as we shall see; the:-bindu is the region of the absolute where the 
ultimate union of the aspirant with.the divine takes pace. The centre of the bindu is 
thesanctum sanctorum, the abode of supra-mundane bliss sarva-anandamayal, and 
the ultimate: goal of the sadhana (worship), Being-Awareness- Bliss (Sat-Cit- 


Ananda}. Paradoxically, this last metaphysical point of integration with the totality, 


the absolute void (Sunyal, is also the first cause of the universe. The bindu thus 
symboiicaily functions in two dimensions, one in time, in existence, as a source and 
fount of all life, and the other in a sphere beyond ail time, in ‘timelessness’. Viewed. 
subjectively, From the point of view of the sadhaka, the bindu corresponds to the 
energy centre of the sudtie or psychic body which 's visualized as located in the 
forehead (see 9. 120 if), in yantra meditation the central point of the yantra and the 
abstract centre of the aspirant are brought together by mental concentration. 
Thus.the bindu conveys a variety of concepts. There is a cosmological bindu 
which functions as the root matrix of creation; the. psychological bindu which 
mirrors the sadhaka’s-own spiritual centre; the metaphysical bindu which expresses 


the union of male and female principles; tantrikas have even evolved the concept of 


the physiological bindu, which is concentrated as human semen. 

The ‘root’ forms from which yantras are constructed, the triangle, circle and 
square, are considered essentially ‘pr imorgial since visually they cannot be reduced 
further to orderly closed shapes. 
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lotuses as symbois of unioiding energies 


he rhythm of creation is crystallized in the primai symbol of cosmic location, t! 


,tn 
triangie. The primary sign of sacred enclosure. since space cannot be bounded by 
Tewer than three lines. the triangle is thus conceived as the first symbolic form t 
emerge from the cataclysmic chaos preceding creation. In this aspect it is Known as 
the root matrix of nature (milla-trikona: mOla=root, trikona= angie), The 
inverted triangle is also the symbol of créative-genetrix feminine power (Sakti, 
whose kinetic dynamism gives impetus to the inert force in existence. [tis the female 
embiem iyoni-mandala) of the Sakti-principie. With these two associations, the 
inverted triangle is the first enclosure surrounding the infinitesimal nucleus of most 
yantras devoted to goddesses, and is the emblem of the great goddess Kall. The 
triangle with apex upwards denotes the maie principle (Purusha) and is the emblem 
of Siva. fts numerical equivalent is 3. 

Whereas the bindu is the gathering-up of forces, the circle represents the cyclica! 
forces, the contraction and expansion of astronomical revolutions, and the round of 
cosmic rhythms. Within this image lies the notion that time has no beginning and no 
eng. The farthest region of space and the innermost nucleus of an atomic structure 
are bound by the constant flow of life and the rhythmic energy of creation. The circle 
may also be considered, in its concentrated form, as a bindu, or in galactic 
proportions as the expanding universe; its numerical counterpart is the zero.? 

These three fundamental shapes, the point, triangle and circle, appear in intricate 
combinations and permutations, and may de related in several ways. Most frequent 
are the diagrams formed by interpenetration of two triangles to form a star- 
hexagon: the upward pointing ‘male’ and the downward pointing ‘female’ generate 
the concept of the fusion of poiarities, the male and iemale, spirit and matter, the 
static and the kinetic in a perfect state of unity. The numerical equivaient of this 
figure is 6. Similarly, the astakona ‘a figure with eight angles) results from the 
superimposition of square on square; its allusion is to the number 8, a sign of infinity 
and associated with the eight directions of space and the endless cycle of time. The 
star-pentagon illustrates the total organization of space into the numerical order of 
5. The symbolic references of this figure are to the creative and destructive power of 
Siva in his fivefold aspect (as one of the chief divinities of the Hindu trinity, Siva has 
been represented in innumerable forms: in his fivefold aspect his epithets include: 
Conqueror of Death, Mrityuniava; an embodiment of knowledge, Dakshina- 
murti; Lord of Lust, Kamesvara; the Being of Life. Pranarmava-miirtl,; the Lord of the 
Elements, BhGtesha). 

The lotus blossom is one of the principle archetvpal symbols used in yantras. 


Generally centred on the axis with its geometricaliy abstract petals pointing towards 
the circurnference, it is the appropriate image to iflustrate the unfolding of power or 
the divine essence. 

in ancient indian cosmology, the lotus was associated with creation myths, and is 
a type of physical prop to the universe. It is, for example, often depicted as springing 
from Vishnu’s navel, supporting and giving birth to Brahma, the-first god of the 
Indian trinity. From its pericarp the rest of the created world issues. Since the earliest 
times, the lotus has always been a symbol! of the citadel of the heart, the seat of the 


Self. Yogis believe that there are actual spiritual centres within us whose essential 
nature and luminosity can be experienced during meditation ; these spiritual centres 
are often represented symbolically as lotuses. The Chandogya Upanishad (vill, , 1-3) 
states: 

Within the city of Brahman, which is the body, there fs the heart, and within the heart 
there is 2 little house. This house has a shape of a lotus, and within it dwells that which is to 
be sought after, inquired about, and realized. 

Whar, then, is that which dwells within this house, this totus of the Beart? 0s 

Even so large as the universe outside is the universe within the iotus of the heart, Within 

t are heaven and earth, the sun, the moon, the lightning and all the stars. Whatever is in 
macrocosm is in this microcosm . 

Though old age comes to the body, the lotus of the heart does not grow oid. It does not 
die with the death of the body. The locus of the neart, where Branman resides withrail his 
glory - that, and not the body, is the true city of Brahman. 


Thus the true city of the Supreme Principle is the heart. or central core’ of the 
individual, symbolized by the lotus which remains untouched by the banal reality of 
every-day living; irom the tantric point of view; the iotus is the pure Seif revealed in 
meditation, the spiritual state in its fullness. 

Because of its associations with progression, development and the lite- 
expanding quality of prana ‘breath, or the vital force of naturel, the iotus represents 
the ‘out-oetalling’ of the soul-flower in. the process of spiritual realization: The 
aspirant’s lotus-field (padma-kshetra} is formed of the energy-centres of his subtle 
body, and their “opening-up” implies the state of compiete repose when the purpose 
of yogic meditation is attained. 

The square is. the fundamentai format of most-yantras. It is the substratum, the 
receptacle and ‘base of the manifest world. The square denotes the terrestrial world 
which must be transcended. Its prosaic regularity. is contained by the compass 
points of the four cardinal directions, and its. numerical equivalent is 4.0. 

Four is a symbol of the world: extended’ into: four. directions, uniting in-its 

horizontal and vertical directions pairs of opposites, and representing the totality of 
space. The square is the e form of order and peer the SUPPOIE of the yantra 
figure. 
Each of these figures — circle, square, triangle, lotus — may function as a complete 
yantra or be combined with several linear circuits. Each primal symbol has a range of 
meanings, according to its context and the plane-of consciousness.on whicir it 
functions. 

Atthe periphery of the fi gure are four T-shaped portals, placed at the four cardinal 
directions and known as.cosmic doors because it is through them that the aspirant 
symbolically enters the cosmic force-field. Pointers directing towards the interior of 
a yantra, the portals are an initiatory threshold which simultaneously opposes the 
phenomenai and embraces the noumenal. 

The portals, with their extended gates, are the earthly plane of existence 
(pbhigraha) or the region of materiality, and =ierity the lowest point of the ascent that 
towards perfection. in effect; they represent the earthly passage Detween the Renate and fe a ro pate “neu ogeat 
external and ‘material’ andthe internal: sacred space of the yantra. The frontiers fou re invitations towards the sacred centre 
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which are related to the directions and determinants. of dine ace have their owe 
complex iconographic deities who forbid negative forces to 
the spheres, Lokapal as, who preside over the T-shaped portals and square enclosure 
of the yantra, may be four, eight or ten in number, corresponding to the four 

regents of space, the intermediary directions, the nadir anc the zenith. In yantras 
devoted to goddesses, 2 group of auxiliary Saktis or the eight Bhairavas (epithets of 
Siva} flank the doors. Where the yantras are completely closed circuits,.as in the 
Sarvatobhadra (square grid) forrn, each of the outer squares (pada) is presided over 
by a guardian divinity of one of the four quarters, sometimes represented by 
emblems, such as the trident, goad, noose, etc. in all types of yantra, however, the 
basic function of these divinities is the same: to protect the sacred precinct from 
negative or disintegrating forces. 


Sacred soun 


inseparable from yantras are the subtle vibrations which help to intensity their 

power, These sound elements are often represented by letters inscribed on the 
yantra, and in principle all yantras are associated with mystic combinations of 
Sanskrit letters.” The immer dynamics of the yantra can never be understood in 
isolation from the system of sound dynamics, as the two combine to make up the 
complete ‘definition’ of the divine. The yantra-mantra complex is basically an 
equation that unites space (@ksa), which in its gross form appears as shapes, and 
vibrations, which in their finite forms occur as the spoken or written word. 

Essentially, then, a mystic sound combination composed of Sanskrit letters, a 
simple mantra consists of ‘atomic’ monosyllabic sounds such as Krim, Hrim, Srim, 
Aim, and more complex mantras are composed of a sequence of such syliables. 
Almost all yantras have some form of mantra, either simpie or complex, inscribed on 
them. The centre of the yantra is generally inscribed with the most important 
syllable of the mantra associated with it, while other mantric letters are arranged in 
the spaces formed by the intersection of lines, either around the circle or on the 
lotus petals or on the outer square band (bhUpura; of the yantra. Certain important 
yantras may contain ail the vowels and consonants of the Sanskrit alphabet in their 
spaces, whereas others will be inscribed with whole mantric verses associated with 
the particular devat2 itutelar deity} the vantra represents. 

The infinite diversity of the universe as represented by the deities is manifest most 
explicitly in the iconographic image, more abstractly as the yantra and most subtly 
by the mantra. The mantra projects through vibrations ne €su sotie anatomy either of 
the devata from which it is inseparable) or of the forces of the universe. The mantric 
energy condensed in the letters is seen as vestec with a is iritual power beyond 
human comprehension. Pronounced correctly, joined, and with the correct rhythm, 
accent, intonation and mental attitude, a mantra becomes the ‘soul of the vantra’ 
(Kularnava Tantra’, and a vitalizing force within the mind of the seeker. 

Acommon mistake is to view mantras in conceptual terms, splitting hairs over the 
meaning of the vocables. Mantras are not to be regarded as parts of speech, or 
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symbois.articuiating the inefabie in 
rhe concentrated symbdo! of the 
metric mantra anc the compact who} yantra coincide to arouse. appropriate 
psychic states in the sadhaka. : 

To be efficacious, a mantra must be transmitted by a guru to the disciple. It should 
be distinguished from the Kavaca (‘cuirass’ — a protective formula), the yamaia (2 
mantra based on a text], and the dharani (2 mnemon ic formula containing a. 
mantra}? — 

The image of the world as a web of sound is a con 
ee Tantra* describes the visionary world-tre i-tarul.as composed of an 

tricate mesh of Sanskrit Jetters which are the spreading resonances of cosmic 
energy The entire physical universe, composed of the five elements (earth, water, 
fire, air, ether), is represented by a set of sound combinations on the various parts of 
the world-tree. its seed is the self-creating original principle: its tap roots are cosmic 
‘location’ and vibration (bindu and nada} that spring from the eternal male and 
female principies; its branches are composed of letters that denote the earth 
element; its‘leaves that-spread over the three worids are made up of letters that 
stand for the water element; its shoots, bright ‘as gems’, are made up of the letter 
combinations that denote the element fire; the flowers of the tree are represented 
by the letters of the air element and the fruits of the tree by the letters representing 
ether. The Saradatilaka Tantra also divides the Sanskrit letters into five classes, each of 
which represents one of the five elements. Virtually every aspect of the physica! 
world, including the solar system with its planets and. stars, is symbolically 
represented by mantric equations. 

The Tantrasara® divides the Sanskrit letters into combinations of two, three and 
four units, and equates these letter-combinations with the twelve zodiacal signs 
iRasi-chakra), 

Man is included in the system of vibrations and in some Tantras® each letter is said 
to have an effect ona corresponding jevel in the human Dody. in a ritual known as 
the Matrika-nyasa, the ritual projection of the ietters is achieved by touching various 
parts of the bodv while reciting mantras with the vivifying nasal sound, m m; the 
aspirant seeks to transpose the sound powers of the Matrika Sakti into his subtie 
body. in-a similar ritual the alphabetical conjunctions represent’ aspects of the 
physical universe (macrocosm) and affinities are struck with the human body 
imicrocosm). 

The doctrine of the primacy and eternality of sound. which ur heory of 
mantra, has a very ancient history anc is upheid most zealously by thet rika schoo! 
of Kashmiri Saivism, which was influenced greatly by tantric thought. his school links 
the phenomenon of the pronounced sound as mantra with the highest 
metaphysical principle of their system: ~ the M&trik& Sakti, the Primordial Energy, 
which is latent within the letters of the mantras or mystic syllables. Speech as it is 
expressed in vocabies is jooked upon not only as being generated by physica! organs 
and.breath but as being supremely conscious in itself. Citimately all letters are seen 
as the reflection of the universal enérgy divinized in the concept of Matrika Sakti. 


stant theme of the Tantras. The 


Articulated speech and the alphabets are the ‘ittle matrikas’, or finite prototypes of 
the primordial Matrika Sakti. It is perhaps for this reason that the letters of the 
Sanskrit alphabet, called the M&trika, are also known as akshara or ‘imperishable’ 
because they share the immutable and eternal quality of their source. The Matrika 
Sakti emanates as speech on tw6 different ieveis: in its ‘eternal’ aspect as mantra 
and in its finite aspect as ordinary language. 

The mantras are also intimately associated with the theory of the eternal word, 
Sphotavada. expounded by the chilosoohers of Sanskrit grammar, who traced the 
germ of speech or words dack to divine source (an imperishable unit of speech: 
Spnota, also known as Vak, or Pranava or Sabda-Brahman), thus raising the 
formalism of grammatical speculation to the dignity ot a theological discourse. The 
basis of everything, they held, is the word: ‘It is the word-element from which ail the 
universe takes its oirth, retains its Hfe, and becomes capabie of mutual! social 
oehaviour.” All transitory words that can. be seen.and heard are neld to derive trom 
a suotie form of sound imadhyama) in which sound exists as a thought-force; 
beyond this is another level of sound {pashyanti) in which sound exists as a concept 
or idea in its germinal state, like ‘the seed of a tree before sprouting’; ultimately, 
sound is generated by Para, the first stage of vioration, where it exists as ‘unstruck’ or 
silent sound. 

Thus any letter inscribed on a yantra can be traced back to its metaphysical 
sources; it then- ceases to bea. method of. conveying meaning and becomes a 
fragment of sacred sound; the parallel of archetypal. space, ener has.the ae to 
tap the inert energies of the-yantra. 


‘Particular sound-syilables are especially linked to-yantras. The Scuind-syitable om 


represents. the fundamental: thought-formt-of: all-pervading ‘reality. With. ies 
associations. with the universe: in all its -manifestations,: Om: is a. complete 


"alphabetical yantra in its own-right and can. be equated witty the:creative = Paine the 
~ bindu. ; ri 


A number of syllables, such : as. Hrim, Car Aung, Phat; which are frequently 
inscribed in or otherwise associated with yantras, are the primary mantras (mula- 
mantra) of the divinity. They are called-seed mantras (bija-mantras) as they contain 
the quintessence of the powers of the divinity and complement the ‘root! forms of 
the vantra. These basic mantras are omnipotent formulae, instinct with the power of 
the divinity: ‘Verily, the body of the:deity-arises from its basic seed mantra’ (Yamala 
Tantra}. They are generally inscribed.in the centre of the yantra,.and are substitutes 
for an anthropomorphic image as its ‘indestructible prototype’. 


In rituaband meditation with yantras, the seéd mantras are pronounced from. the 


diaphragm, then from the throat, rolled round the mouth and finally closed off with a 


nasal sound, m, Although the seed mantras are composed of single syllables, each: 


sound is 2 further symbol of either an attribute or the complex nature of divinity. 
Thus, for instance, the seed mantra of the goddess Bhuvanesvan, the Lady of the 


..Threé Spheres, consists of four sounds, HREM: H= Siva, R= Prakriti or nature, 


= Maya or Creative piay, Me dispeller.of sorrow. Thus the mantra. represents the 
whole nature of the goddess whose worship grants boons and cispels sorrows, 
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Arin, seed mantra. of the goddess: 
Tripura-Sundari, denoting the unity of 
the male and female-princigles. it is aiso 
the primal vibration of the goddess. 
‘Bhuvanesvari who presides: over the 


three spheres 
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rotective. mantras are paired with hn vantras which ar 
powers, and so on. So intimate is this relationship that mantra end yantra are parallel 
to each other and in some cases may be interchangeable. A letter may assume the 
form of a diagrarn and manifest as a ‘static’ mantra-vantra; i 
may be aroused into vibrating rhythm and function as e 
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g ntra. 
When a particular letter functions as a yantra it is s given an abstract geometrical 
figuration. A characteristic graphic representation of the sacred monosyiiable Orin 
its yantra form appears in the Orissan manuscript Sayantra SUnya-Samhita, where it is 
spilt inte five constituent gabe starting from the bindu and proceeding to curves 
having anelement of the spiral. These five graphic A 5 correspond to the complete 
unjoiding of the basic Papcrls of the un ini vetel id aspects, such as the five 
elements, five subtle essences (anméatras), | , five seed mantras, etc. 

in addition to the seed mantras, there are a number of complex mantras 
composed of several seed-syllables. Their number, mode and purpose, with their 
yantras, are mentioned in several tantric texts. . 

The structure of certain mantras is based on the esoteric symbolism of numbers. 
The mantra devoted to Siva, for instance, is composed of five letters paicakshara) - 
Na/mah Si/va/ya. In religious practice and mythology Siva combines in himsel 
aspects of the universe. His eternal energy is conceived of as evident in five 


yar 


Devaté Seed mantra Element Subtle element Vital air in 
the subtie body 


Sudar$ana Plim ether sound Udana 
Sirhnasana Dhiim aly touch _ Vyane 
Jagannatha — Klim fire sight Saména 
Subhadré Slim water taste Apéna 
Balbhadra Him earth smell Pring 


Omsxara Yantra, 2 graphic representation of the primordia! seed sound Om. symboilizi 
cosmos. The ietter Om is 5! 9 into five shapes to represen: the entire universe, re 
cosmic principles. Aiter the Orissan paim-leal Ms. Savantra Sunye-Samy 


tS) 


Durga (an aspect oj Kail} Dheraga Yantra, with man 


activities: he enfolds the whole of creation, and in this aspect is known as Sadyojata: . 
he preserves it as. Vamadeva; ne reabsorbs. or dissolves it as Aghora; he. veils. or 


conceals the world of phenomena in- his Tatpurusha aspect; finally, as sana, he 
grants. boons and. bestows on his. devotees grace which leads towards final 


liberation. These five aspects are correlated with important and fundamental sets of - 


five-psycho-cosmic. principles such as the five elerhents, the five-senses. and five 
quarters (the four regents of space+ zenith): ‘This is one of the reasons why the 
pentagon is associated with Siva (see p. 32 above}. The five syllables of the Siva mantra 


are an attempt to illustrate his immanence in his five aspects, and when his mantra is 


inscribed in the yantra, it symbolically recapitulates the fivefold Saivite tenets. 
Similarly, the mantra devoted to the second god of the Hindu trinity, Vishnu, has 
twelve svilables— Om/ Na/mo Bha/ga/va’te/ Va/su/de/va/ya; as. does that of the sun 
god SiGrya, associated with the twelve zodiacal. signs. 


The Gayatr Mantra 


One ofthe mostimpértant longer mantras, commanding great respect since Vedic 
times, is the Gayatri Mantra. This reads: Om bhur bauvah swah tat savitur 
varenyam, bhargo, devasya dhimahi, chive yo nab pracodayat, Orn - ‘May we 
meditate on the effuigent Light [or Power} of he who is worshiptul and who has given 
birth to all worlds. May he.direct the rays of our intelligence towards the path of 
good.’ The tantric version of the Gayatri Mantra in the Srividyarnava Tantra,? given in 


tne table assist ilustrates how each of the svilables of the expanded mantra is 
ma . 


@ deity, a colour, a bodily mec! 
1S inscribed ina circu ae ean 
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black 
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Tat vellow Prahladini earth 
Sa/ pink Prada water 
vil red Nitya fire 
tuh biue Visvabhadra air 
va! fiery Viasini ether 
re! white Prabhavat sme! 
ni/ white jaya taste 
yam white Santa sight 
‘Bha/ black Kanta touch 
FZ0 red Durga sound 
De red on iotus Saraswati speech 
val waite Visvamava hands 
sya goiden-vellow Visalesa genitals 
Dhi! white Vyapini anus 
ma/ pink Virnala feet 
hi conch-white Tamopaharini ears 
Dhii cream Siksmée mouth 
vo red Visvayoni eyes 
Yo rec Jayavaha tongue 
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rising sun 
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body 
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ViSuddhe 
throat centre 


An&ghata 
level of the 
heart 


Manipara 
navei 
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Miladnara 
base of spine 
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The reason the sound viorations of the Gayatri Mantra are divided into twenty-four 
syllabies is probably to correspond with the twenty-four cosmic principles, 
technically called tattvas, of the traditional Sarmkhya system of indian thought (see 
p. 74). These principles, from the point of view of creation, represent the entire 
static and kinetic universe; from the point of view of man, they embody the whoie 
psycho-physical and spiritual seif. 


The St Vidya Mantra 


A highly esoteric mantra is the Sd Vidya Mantra which is discussed in the Varivasya- 
Rahasva, a tantric text devoted to the supreme goddess Tripura-Sundasi who, in her 
knowledge aspect. is known as Sif Vidya. The cosmic vision of the tantras can be 
considered either exoteric or esoteric; these two viewpoints give two sides of a 
single doctrine. The former looks at the exterior, the literal, and is easily 
omprehensible; when tantric deities are in their exoteric sense, tor example; they 
are comprehended by the senses in their image form. But from the subtle, or 
esoteric, point of view the deities are expressed in a group of vibrations like the 
mantra of Sti Vidya. Esotericism being more subtle and interior, Sei Vidya sdhana 
(ritual practice) is confined to ‘secret circles’ in which the individual teaching is by 
oral transmission from the preceptor according to the disciple’s level of spiritual 
awareness. The Sri Vidya Mantra consists of fifteen seed-vibrations which are partial 
aspects of the supreme goddess and are believed to hold the force of Enlightenment. 
This mantra may be worshipped.in the $i Yantra (see p.. 109), orin the Yantra of Nine 
Triangles (Nava-yoni. Chakra, see oppositel,. in. which: case-the. fifteen’ esoteric 


62. 
—T2. 


Shaan are divided’ into three principal groups and are inscribed’ in the. primal. 


triangle around the-bindu.. 
itis heid by Srt Vidya practitioners that one syllable of the fifteeris in the nature of 


Pure Consciousness (Cit). This secret sy!lable is generally not recorded in the texts.” 


When uttered by the guru with the correct instruction it can bring about the. 
aspirant’s direct comprenension of the highly esoteric properties of the yantra- 
mantra complex. Like the Gayatri Mantra, above, the Sri Vidya Mantra has a precise 
psycho- cosmic symbolism. 


The combinations of letters inscribed on the yantras must be logically congruent 
with the structure of the Sanskrit language. Certain important yantras,.such as. the 


Sri Yantra, have ail the Sanskrit vowels and consonants inscribed in their angles or . 
on the lotus petals. According to tantra, the first Sanskrit. letter, A, represents Siva. 


When the letter A is aspirated and pronounced from deep in the throat; it sounds 
Ha, the letter symbol! of Sakti as weil as the last Jeter of the Sanskrit alphabet. The 
combination of the.two-letters A and Ha embraces the entire range of the Sanskrit 
~ alphabet and epitomizes the wnoie of creation in its subtle aspect as sound. 

As related to yantras, then, mantras serve two main purposes. They stand for the 
deity whose mantra is inscribed on the yantra, and they are used extensively durin 
worship and meditation with yantras, chanted and intoned during ritual isee pp. 
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702-5). nada mantras May take the form of compiete verses. repeated 
combinations of the seed syliabies (Japa! or single letters which serve in some cases 
as ‘reminders’ of exe of the qualities either of the deities or of the universe. 

Finally, the mantra and the yantra form a complex dialectic of form and sound, 
Although the yantra and the mantra are two Cistinct principles and operate on two 
distinct levels, they are mutually influential and complementary: every yantra can 
be reduced to certain frequencies of vibration (mantra) and every sequence of 
vibrations can be grouped into particles of matter to jorm an appropriate 
geometrical shape (yantra). The yantra and the mantra are meant to substitute for 
each other.and operate ona pr incipie of modern science similar t to the conservation 
of energy into matter and matter into energy. A yantra in its ‘root’ vibration may be 
considered as a seed mantra of the divinity and allowed to exist only in the mind asa 
thought-force, or the nucleus of the seed mantra may be exteriorized, expanded and 
localized as harmonic Hines. In other words, it is possible to ‘see’ sound as form anc 
‘hear’ pattern as sound. 

Recent research in cymatics (the study of the interrelationship of wave-forms and 
matter) has shown remarkable results: The Hindu sacred syllable Om, when 
correctly uttered into the tonoscope, apparently produces the circle ‘O’, which ts 
then filled in with concentric squares and triangles, finally producing, when the last 
traces of the ’m’ have died away, a “yantra’."° Such complex energy 
transformations fend support to the conclusion that yantra and mantra, in th 
ultimate sense, are one and the same. 

Yantra and mantra thus present the union of archetypal space and sacred sound. 
Both are aids to inward illumination which tap the senses of sight and sound in 
order to transcend the phenomenal. Each is inseparable from the other, with mantra 
the ‘soul’ and vantra the ‘body’ of subtle sound. 


13 Yantra of the goddess Chamunda ( form of the great goddess Kail) inscribed with sacred 
syllables or mantras. Here the seed mantras Om, Hrim and Klim are related to each part of the 
yantra, intensifying the Ciagram’ s energy and vitalizing its static as aoe when they are meditatec 
upon or chanted during worship. Rajasthan, 19th century. ink and colour on paper 
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16 f a he ‘Wheel of Fortune’. The mystic syllables radiating from the centre are 
grouped in & cryptic manner in order to conceal the vantra’s esoteric significance from the 
uninitiated. Rajasthan, c. 19th century, Ink and colour om paper 
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19 Ceremonia! yantras of the partia! aspects of the feminine or kinetic principle, whic 
considered by tantrikas to be the highest principle of t *t, 
Supreme Energy as a young maiden, 82/2: right, an Annapurna Yantra devoted to the 


the giver of food and plenty. Man 
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iramahodadhi, Rajasthan. c. 18th century. Gouache on paper 
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20 Yantras of deities are essentially aids to concentrated visualization and contempiation. 
imagery of the cosmic ‘whole’ allows the worshipper to discover 
yantras:of the goddess Tar draw the sadha 


rT his own inner wholeness. 7 


ka’s vision to the mystic centre. Mantramanodadai, 
Ro 


Rajasthan, c. 18th century. Couache on paper 
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27 Yantra from 2 series used for inner visualization of the cosmic processes which provide a metaphysical 
basis for their symbolism. jeading to the experience of man-cosmos unity. Nepal, ¢. 18th century. Gouache on 
board 


uF 


3 
Metaphysics of Yantra 


Considered as being essentially guides to human efilightenment, yantras express a 
comprehensive vision of reality, ‘lumiriating-for the sadhaka the nature and 
mystery of the cosmos. The framework of metaphysical teachings withia’ which 
vantra symbolism evoived is a ‘transcription’ of the main principles of indian 
thougnt, some of the oldest systematized speculations on man and nature. 

One of the principal symbolic components of the vantra is the deities inscribed or 
depicted within its linear framework. So varied and numerous are the possible deity 
projections that the whole oattern of the yantra may be considered as a complex 
rubric of divine manifestations. These deities are expressions of conscious principles, 
relating the aspects of the manifested universe; and, as we shall see in the following 
chapters, they are equally symbois of the phases and forces of the human mind and 
personality. 

Tantra has absorbed the whole corpus of earlier traditions and evolved its own 
cosmic vision, giving specific tantric interpretations to the traditional Hindu deities. 
Accordingly tantric Saiva yantras project the manifold nature of Siva; Vaishnava 
yantras. depict Vishnu in. his. divine incarnations, with his qualities and 
characteristics; and yantras devoted to goddesses are the summary of the attributes 
and emanations of the Female Creative Power (Sakti). The surrounding deities of 
yantras~ there may be as few as three or as many as.one hundred ima single yantra— 
are-technically known’as Avarana Devatas (deities who shadow or veil the principal 
archetype). According to Kamakalavilasa (v.35), in goddess yantras they are like a 
‘patch of cloud’ which hides the juminous effulgence of the Primordial Goddess 
placed at the centre of the yantra whose radiance is like the sun. The Avarana 
Devatas are like the limbs of the primordia! Sakti in her transformation in her yantra. 


The Principle of Energy 


A fuller understanding of the metaphysical’ basis of yantra must begin with 
consideration of the tantric doctrine of Sakti. Sakti is the immense power inherent in 
the universe. Everything that moves and breathes is.a manifestation of Sakti and has 
its basic consciousness, power and action. Sakti is a creative mystery that displays 
itself in different spheres in different ways. To the physicist Sakti implies the inherent 
active force of matter; to the psychologist Sakti displays itself through the external 
stimulus that acts on the’mind: to the mystic the spiritual experience of unity is 
Sakti. The entire edifice of'stience may" be seen as deing related to the notion of 
Sakti, with matter, energy, sound — ali the main constituents of physical science — 


displaying a power that is their essential nature, Even 
transform, to become, to be, to expand its inherent 
within, which is Sakti, - 

For tantra this Sakti is both transcendent (abstract) and immanent {concrete}. Ha 
synthesis of al} active and potential forces were possible, snes would still be an 
inexhaustib'e and untapped reservoir of this force. Saktl is therefore seen as creating, 
maintaining and absorbing every aspect of life and plane of existence. Although th 
Sanskrit word Sakt! is feminine, the concept refe’s to a cosmic 
transcends finite explanations in terms.of gender. Sakti, Wahaxala § 
neither fenrale nor male nor neuter. It is inconceivable, ierneasuireble Power, the 
Being of all which exists, Void of all duality, attainable in illumination.” : 

The highest personification of the Supreme Energy Principle is expressed 
iconographically as feminine in the Tantras. Though neutral in her ultimate aspect, 
theologically Sakti is contemplated asa goddess, or Devi, under the names of Kal, 
Tara, Durga, Parvati, Lakshmi, ete. ; 

in early ‘indian } history the vision of the sacred as feminine received little attention. 
Vedic theology was male-oriented, and goddesses were assigned peripheral roles: 
they appear as consorts to male gods and as subservient to male power. By the 
beginning of the tantric renaissance (AD 700-1300). however, the female 
reappeared with greater importance and began to share the grandeur of the gods. 
Eventually, goddesses exercised so great an influence in Hindu mythology that 
they overshadowed the previously male-dorninated theology and became ‘total’ 
symbols of divine power. 

The female principle as an embiem of kinetic or potentia! energy as well as the 
chief symbo! of the Absolute Reality ‘Brahrnan} has since dominated tne whole 
‘range of tantric thought? In the Dew! Upanishac (1-3) the Supreme Goddess explains 
her true nature, that transcends all empiric existence and represents all the attributes 
and functions of the Hindu trinity: 
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Creat Goddess, who art Thou? 
She replied: | am essentialiv Branman ithe Absolute! 
From me has proceeded the world comprising Praxr 


imaterial substance! 


and Purusha icosmic consciousness), the Void and the Pienum. 


iam jall torms off oliss and non-biiss. 

Knowledge and ignorance are Myself. 

i am the five elements and also what is different from them, the panchabhutas 
five gross elements; and tanmatras [five subtle elements). 


lam the entire worid. ; 

tam the Veda as well as what is different from it. 
lam unknown; | am born 

Below and above and around am |. 


The origin of the goddess has been described in several ancient texts A Hindu 
legend explains that in a battle to overthow negative forces, the denizens of 
heaven, Brahm, Vishnu and Siva, emitted a fiood of their energy in all directions 
which condensed into the form of a woman. This is how Sakti, having emerged from 
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a miraculous amalgamation of the energy of the gods, concentrates ail the powers 
of the gods in her person. 

Around this central feminine principle, a complex and varied feminine theology 
has been develoned in the Tantras. Innumerable goddesses were named, each 
representing one of the manifold aspects of the principal feminine divinity, and 
many have been given their symbolic identity in yantras. A substantial number of 
yantras of female divinities are described in some of the important tantric texts.* 
Several tantric texts® deal exclusively with specific goddesses and give elaborate 
descriptions of yantra, mantra, mode of warship, etc. Thus just as there is a 
representational iconography of feminine theology, there is, oarallei to it, a 
syrabolic, abstract, repertoire of Sakti yantras. 

The theology of Sakti as feminine branched off into wo major streams, the 
schools of the goddess Kaif (Kali-kula) and the goddess Sri, whose worship is known 
as Sri Vidy4.$ Both schools developed their own specific auxiliary deities around 
their central goddesses and also devised yantras which illustrate some of the 
dominant philosophical concepts of their respective systems of thought. 


Yantra of Primordial Energy: Kali 


Kall, one of the most awe-inspiring goddesses of the Hindu pantheon, gained an 
extraordinary popularity in tantra and is the object of fervent devotion in tantric 
forms. of worship. Perhaps her great popularity in tantric ritual is explained by the 
fact that she is the embodiment of certain key metaphysical princioles of the tantric 
tradition. Reigning supreme among goddesses in the Tantras, Kallis a power-symbol 
displaying the original unity of the transcendental in.her feminine form. Although 
her prehistory has been traced to Vedic origins and. non-Aryan sources,” Kal makes 
her ‘official’ first appearancein the Markandeya Purana? where she is said to have 
been born fromthe brow of Durga‘in a battle between gods and demons. in this 
context, Kall is considered as the terrible form of the great goddess Durga, another 
consort-Sakti of Siva, who was so called to commemorate her victory over the 
puffalo-demon Mahisha. Kal’s gory image and symbolically fierce appearance have 
meen the subject of extensive descriptions in. severaj tantric works. The 
Karpuradistotra, a short devotional hymn, describes an awe-inspiring vision of the 
goddess: Kali ls dark of sxin, garbed in space inaked), with disnevelled hair; blood 
trickles from her mouth; in one hand she waves a sword and with the other holds.a 
skull; her waist.is girdled with severed heads. Kaif's favourite place of repose is a 
cremation ground littered with corpses. 
The terror-drenched iconographic imagery of Kali as the annihilating power of 
Time and the Energies of creation and dissolution is condensed in her yantra for 
worship into the bindu, a circle, an eight-petailed lotus and ‘three pentagons’ actually 
five inverted concentric triangles)? 
In her yantra form, Kafi appears in the central dot, or bindu, as a conscious source 
or womb of the world. She is the energy aspect of material nature, whose 


inexhaustible kinetic quality is possessed by and unites with the Aosolute for th 
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Avarana (surrounding) deities invoked in the KaiT Yante 
in the 75 angles of the triangle: 7. Kall, 2 Kapaling, 3 

Kulla, # Xuruxulia. 3 Viredhing, 6. Vipraci 
Ugraprabnd. 9 Dipta. 70 NiZ. 17 Grand, 


3, 7 Vera, 8 


Z Baiaka, 73 
Matra, 14 Mudra, 15 Mita. in the 8 lotus petals: 7 
Brahmi; 2 indrdnt; 3 Manesvas?; 4 Camunda; 3 Kaumar 
6 Aprajita; 7 Varah; 8 Narsimar; and the traditional * 
deities of the eight regents of space. After the tantric 
work Kait Tantra 
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sake of creation. Her primordiai ext ve will to create is contrasted with Purusha. 
ne male principle, not as ‘matter’ to ‘spirit’ but as male to female, The bindu sh 
fier non-separ ability and non-difference from the Supreme Male Principie, Siva. 

As the Supreme Generative Energy, Kall is the material, instrumental anc efficient 
cause of material nature, and in this aspect she is represented as Prakriti, symbolized 
by the lotus-form of the yantra. Her creative urge impels material force (Prakriti) to 
diversify into an infinite number of grosser forms. The eight petals of the lotus denote 
the eight elements of Prakriti - earth, water, fire, air, ether, mind (manas), intellect 
lbuddhij, ego-sense (ahamk&ra) - of which the phenomenal world is neid to be 
composed and which are none other than herself, Kaif's creative function as Prakriti 
associates her with the active power of time. She is the Mictress of Time who weaves 
the warp and woof of countless aeons from age to age. She represents the cyclic 
time-consciousness of nature that transcends the short span of individual destiny. 
Worlds emanate from her womb like bubbles from an ocean. Without her pulsating 
Prakriti-function, the whole of existence ties inert and unmoving as a corpse. just as 
she is the creator, s0 she is the preserver, of the intinite cyclic order of time. Her 
ceaseless mother-aspect sustains life, while she simultaneously carries on her 
cataclysmic functions of creation and dissolution. 

Prakriti in her phenomenal aspect is associated with the concept of Maya - 
represented in the circle of the yantra. The word maya has two connotations. 
Positively, it is the spontaneous, inexplicable power of the divine; Kail is Maha-maya 
and the world is an effortless creation of her divine reflex. But in relation to created 
matter, the maya-created world is viewed negatively as an all-pervasive veil, or 
delusion and ignorance. Maya is that which intoxicates man and deiudes him into 
taking the fleeting and shifting appearance of the world for reality. Thelesson of 
Maya is that man must apprehend the true nature of the world, the inner rneaning of 
its secret forces operating beyond the tiux of appearances. The circle of the Kaif 
Yantra symbolically indicates that the veils of Maya which confine man to the ‘circle’ 
of life need to be pierced in order that he shall ‘see’ reality. 

The fifteen corners of the five concentric inverted triangles of the Kair Yantra 
represent the Avayavas, the ‘aspects’ or psychophysica! states: the five organs of 
knowledge (jfdendriva!; the five organs of action {karmendriya); the five vital airs 
(prana!; i.e. they relate to the body, the senses. and the receptive functions. The 
Karpuradlstoira states that the symbols of the Kal Yantra are to be taken into the 
body of the worshipper, while the famous tantrika poet-saint Ramprasad (1718-75; 
in his hymn written in adoration of his patron goddess Kali, bids the worshipper to 
‘Fashion Her image with the stuf of mind and set it on the jotus throne of vour heart.’ 

The Kali Yantra is both an ‘object’ existing in the external world. and a ‘sublect’ to be 
interiorized in the ae body. Kall is both a cosmic reality and a psychic fact. 
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Sakti-clusters 


The role of the Supreme Sakti can be compared with the role of the sun in the solar 
system: like the sun, the Supreme Goddess is the source of countiess ‘energies’, 


female deities who are principally her emanations, or her partial archetypal images. 
The concept of Sakti emanations is similar to the doctrine of the incarnations of 
Vishnu in Hindu tradition, but the notions of emanations and avatars should not be 
confused. The immense array of Sakti transformations developed separate 
personifications and are classified in descending order. Certain goddesses are the 
compiete manifestation (purnagakti) of the supreme female principle; some are her 
partial emanations (arhsa-rlipim): some are fractions of her power (kala-rupini); the 
last group.— mortal women are included here — constitute the ‘parts of the parts of 
tractions’ of the Supreme Coddess ikalarh$a-rupini). These manifestations may be 
worshipped individuaily or collectively in a ‘circle’ of goddesses. The innumerabie 
Saktis appearing in yantras are obviously ordered and generally form clusters like 
galaxies, which ‘orbit’ together. In orinciole, a particular divinity js assigned to a 
specific group, moves with it and is worshipped in the centre ‘pitha-sthana) of the 
yantra; like the sun, she commands the luminous sphere of her Sakti-cluster, wno 
are disposed on the inner circuits of the yantra, on the lotus petals and within the 
square band. Each of these Saktis is a power emblem, poised to transform the baser 
aspects of material existence into the radiance of being. All these divinities have 
their roots in Siva’s ‘consort’, who is held to be the source of the ‘entire female 
mythological system’ .'° 


Daga-Mahavidyas: the Sakti-cluster of 
the ‘Ten Great Wisdoms’ 


The ‘knowledge’ aspect of Kallis represented by a Sakti-cluster of goddesses who are 
known: as the Daga-Mahavidyas, the Ten Creator Transcendent’ Wisdoms. The 
Devibhagavata Purana.explains the mythical origin of these goddesses, essentially 
goddess transformations of Kail. in.a feud between Siva and Sati his consort Parvati), 
the goddess transformed herself into her terrible aspect as. Kail. Seeing her horrific 
image, Siva tried to flee from the scene, whereupon Kalrin all her magnificence ‘filled’ 
the four quarters, in the ten directions, with her ten energies or major forms, which 
are to her what sparks are.to fire. 

The myth symbolically alludes to the notion that the ten energies encompass the 
whole knowledge of the universe. Together, they are the expression of the cycles ot 
iife, and the summary of all planes of existence. These feminine embodiments of 
knowledge constitute the power of wisdom that rouses the aspirant from the illusion 
of existence, and awakens dormant qualities of mind towards conscious awareness 
and perfect wisdom. In their yantra forms they are a Cluster of varying degrees of 


~concemtration and’ are “Aspécted either as’ divine, heroic, terrifying. demonic or 


peaceful, or as embodiments and consummations of human perfection. In a 
particularly. tantric connotation their contrasting aspects, the horrific and 


beneficent, constitute two opposite principles. They inspire and shock, flower and’ 


fade, simultaneously, since the polarity of. the divine nature is perfectly acceptable 
within the tantric system. in their ‘knowledge’ aspect their greatest boon is that they 
represent forces that are related to the powers of time, of death, of the continuous 
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Yantra devoted. to the Sakti-cluster. of 64. Yoginis, tantric 
Geities representing the-cycle of time. Lach inverted. 
iiangle is the sacred seat of thé Devi 
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fiux in ie which is a constant reminder that le is a passing phenomenon, 


continuously devouring and being devoured. To 2a mind that fs sun 
woridly iliusion, the power of time appears as feartul, t 

ion of the brevity of existence symbolizec by the fearful aspect of the 
goddess generates conscious introspection and renewed soiritua! imoetus. 

There are specific Tantras devoted to each ee ten M ahavidy’s, 'T each named 
aiter a goddess and explaining her nature, yamtra, mode of rituai, and the benefits 
nat are gained from her ritual. Two main centres of the Dasa-Manavi dy worshia 
are Bengal and Mithila in Bihar state, eastern india. In Mithila, when a chil¢ is born the 
loca! priest assigns one of the ten Mahavidyas as his chosen deity (ishta-cevata) and 
the individual generally adheres throughout his life to the worship of the ceity in 
either a yantra or image form. 

Each of the eoceerse? has a specific cosmic function. The first Mahavidye is Kali 
herself, As we have seen in discussing her yantra, Kall is the Sakti of Kala, or the 
transcendent power of Time; she is the embociment of the time-force of the 
universe and is therefore the primordia! evolutionary principle. Her seed mantra is 
Krim. 

Time-movement presupposes change and transformation, so the second 
Mahavidya, Tara, symbolizes the power of aspiration, spiritual ascent, the potential 
that is actualized through the process of wansfsimation. Her yantra is an eight- 
petalled lotus in a circle, with an inverted triangle, the first pattern of cosmic location 
significantly representative of the goddess’s fundamental urge, the pure desire to 
create. Her seed mantra is Om. 

The third Mahavidya, Sodas, represents the power of perfection and sustenance. 
Her name means ‘sixteen’, a number associated with perfection and totality (see pp. 
65-6). Sodas is the full cycie of creation, when the entire universe, jike a flower, is in 
full bloom, a quality that is represented in her yantra with its nine ‘cosmic wombs’. 
She is one of the goddesses of this group who is worshipped widely in her own right. 
She is the chief deity of the Sri Vidya form of worship (see pp. 42-3) and is invoked 
either in the great Sri Yantra or in her own vantra, the Nava-yoni Chakra. Her seed 
rnantras are Aim, Kfim, Sauh. 

The fourth goddess-transformation is the Lady of the Spheres, Bhuvanesvan, who 
ilumines the universe with her radiance and beauty. She appears in her yantra 
seated on a star hexagon which is associated with the transcendent immensity of 
the two (male and female) principles as one. With the colour of the rising sun anc 
moon as her diadem, her anthropomorphic image piace in the centre of the yantra 
is surrounded bv two fings of eignt- anu Sixicen-petalled Jonuses..\ here \ 
supreme as time-consciousness of the universe, Bhuvanesvani ts the chiet pr oiection 
of space-consciousness, a quality recalied in part of her name (Bhu = space, and also 
support). The supporter of all existence, she is, therefore, extension, expansion and 
infinite space in which everything is contained, and is aiso the ruler of the three 
spheres, earth, atmosphere and the heavens as space. Her seed mantra is Hrim. 

The fifth Mahavidya, Chinnamast&, symbolizes the end of existence or the 
consummiation of the ever-burning, ever-devouring life-cycle that precedes and 


{ 


SS 


influences resurrection. She is showndecapitated, holding her head in her left hand, 
while drinking streams of blood-nectar flowing from her own’ severed neck. In her 
yantra, the destructive aspect of her image is implied symbolically: by triangles and 
circles. Her seed mantra is Hum. 


: Tripura. Bhairavi; the- sixth . manifestation, is the embodiment of the power of» 


destruction and is constantly dissolving the world by her incessant active (rZjasika) 
tencency. Her yantra is a hexagon. placed within.a circle of lotuses, and her seed 
mantra is Hsraim, Hsklrim, Hssrauh. All-existence is permeated by the two op posing 
forces of growth and decay; all that exists.is subject to dissolution trom the very first 
moment of its being: The annihilating power of time is represented in the yantra of 


“this goddess: by the nine triangles Which symbolize the disintegrating planes of. 


existence. . 

The omnipotently. destructive Tripura Bhairavt is followed by the ash-coloured 
“Mahavidya DhGmavati, the embodiment of ultimate destruction. Her all-powerful 
destructive tendency, with which she reduces the world to ashes, is recalled in her 
name, the ‘Smoky One’. Dhiimavati is the. night of cosmic stumber, a state of 
existence when everything in the universe lies inert, unused and ‘dead’. She is 
conceived as a ‘widow and therefore without a male consort. She symbolizes 


The yantra Cluster of the ten Mahavidyas {irom che top. 
clockwise}: Mahavicya Kili, Tra, Sodast, Bhuvanesvari, 
Chinnamasté,. Trigura Bhairavi, DhGmavad, Bagala- 
mukhi, Métadgl, Xamaia..A variant after the tantric. 
manual Sékta-oramodah 23 


aD 


23 


c 
varty, hunger anc misfortune. Dhumavats yantra is 


D 
hexagon within an ce it peeee. lotus and her seed | mantra is Dhum. 


ei sents the unconscious ‘endencis in-man that lead } nim towards flusi 
though her power immobilizes and stifles ail movements and actions. By her force 
fire tums coid and anger is appeased. She is 5 — to suspenc activities of 
nature. Her yantra is like DhUmavat?’s apart from an additional triangie within the 
hexagon. Her seed mantra is Hirtm. 

The ninth Mahavidya, Matang), repr resents the power of domination, cispeis evil 
and dispenses justice. Her vantra, again, is ike UnOrnavatl's and is differentiated by 


G 
her seed mantra. 


The tenth Mahavidyd, the lotus-coloured Kamala, is Hke a flower | blossoming in 
everything and represents a state of reconstitute cd unity. She is the embodiment of 
ali that is desirable and therefore reveals herself in good fortune. Everything joyful is 
associated with her. The yantra of this Mahavidya, too, is a hexagon placed within a 
circle of lotuses, and is differentiated by her seed mantra, Srim. ; 

The ten Mahividyas can broadly be grouped as belonging to descending or 
ascending planes of reality. Starting from the nadir of creation, there are tne 
Mahavidyas associated with the darker forces of life which are invoked through their 
yantras for occult or magical purposes, while those at the zenith of creation and 
dominated by the effulgence of the pure state of being are invoked for spiritua: 
knowledge of the highest order. All the aspects of goddess-transformations bring 
liberation, although some may bring the aspirant to the shores of knowledge, other 
to the summit. 

in the tantric tradition, especially among Saktas (worshippers of the Femaie 
Principle}, these deities are looked upon with great veneration because they hoic 
the key to the psychic transformation of the seeker, The ten goddesses act as an 
impuise of intelligence. Their gory associations are meant to horrity and shock. They 
strip reality bare in order that the seeker may con? ont the truth of transience. There 
is, however, another revelation of the Tantras which is brought out boldiy through 
this Sakti-cluster: that life and its manifold a are not an inert, even, state of 
oneness; what justifies existence is variety, contradiction, change and multiplicity. 
Tantrism shows a preference for a dynamic.concept of cosmic unity which implies a 
harmony of aii differentiations anc paradoxes, The Sakti-cluster of the Mahavicy as 
as a whole reflects this dynamic unity of existence in which all aspects 
darkest, the purest, the most forceful and the inert. have been combined }to form @ 
whole, The ultimate consummation for the sSdhaka | es in his ing this visi i 
unity in diversity. 
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22,23 Mahavidva Chinnamasté, fifth transformation of t 
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phases — creation, oreservation, and 


25 reoresent che triad of casmic 
issolution — tdole and cyclical 
junctions symbolized equally by the triangles and circle of the yantra. 
Rajasthan, c. 16th century, Gouache on saper 
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26 Kaif Yantra, an image of the cosmic functions of the Supreme Energy, Nepal, ¢, 1761. 
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Cosmic Time: the Nitya Saktis 


The Supreme Energy is personified as Cosmic Time in the great goddess Ady& Nitya 
Lalita (Adya = primordial, Nity = eternal), who divides herself sixteenfold and is to 
be contemplated as sixteen NityA Saktis. These Saktis’ descriptions, with their 
meditations and yantras, occur in the Tantraraja Tantra.'? The Nitya Saktis partake of 
the luminous nature of the moon in the bright half of the month, and their esoteric 
symbolism is Sased-on..the mathematical enumeration and muitiplication of the 
number 16 which has mystica! associations: in-indian. tradition. ne imagery of the 
sixteen moon Cigits ior Kalas = fractions) is drawn from the cycie of the moon which 
waxes, wanes, disappears and is ‘reborn’, a symbol of recurrence, fecundity and 
abundance. Just as in the bright haif of the junar month the moon appears to evolve 
gradually in fractions until its fifteen parts vanish and merge in the ‘whole’, or full 
moon, though its actual unity remains unchanged, so the fifteen minor Nitya Saktis 
‘also known as Kalas} are partial emanations of their principal archetype, the Adya 


Nitya. Each digit of the moon has been given a special name and an attribute, and. 


each Sakti personifies a phase of the moon and has been assigned a special yantra, 
mantra and auxiliary divinity in which her ‘presence’ is worshipped for the fulfilment 
of worldly joys. ; 

The numoer 16 is arrived at by multiplying the three qualities ‘gunas) of material 
nature (sattva or mind, rajas or energy, and tamas or inertia} by the five elements 
‘earth, water, fire, air, ether}: 3 x $= 15, and. adding the Nityas’ single transcendent 
source, the Adya Nitya. Together, the Saktis. and their sixteen yantras form a unity 


embracing the manifold nature of the universe and typifving all that the universe 


holds. : 
The ‘totality’ of the lunar phase may also be represented iconographically, asthe 
sixteen-armed image of the Supreme Goddess, or as'a body mandala. consisting of 
the worship of sixteen virgins (Kumari pj), in which sixteen girls aged from.one to 
sixteen are worshipped in turn, starting from the first day of the new moon: 
The most significant application of the sixteen yantras of the Nitya Saktis and their 


associated. mantras is to provide a model of cosmic time. India.does not think in. 


terms of historical time, out has developed the conception of cyclical time through 
the doctrine of ‘yuga’ or ages. A complete cosmic cycle consists of four successive 
ages of varying length, in the ratios 4:3:2:1. The 16 yantras of the Nitya Saktis are 


muttiplied oy reshuftling the 36 Sanskrit consonants {their mantras) according. to. 


prescribed rules to give the key number of yantras, 576; which multiplied. by 3,000; 
also prescribed by the Tantras,’? gives the duration: of the first and longest: age; 
Satya-yuga, i.e. 1,728,000 solar years. The second age, Treta-yuga, is thus 1,290,000 
solar years; the third, Dvapara-yuga, consists of 864,000 years; and the fourth, the 
present age, Kali-vuga, consists of 432,000 years. Time flows through the ages like an 
endless river, never exhausting itself: Each age has its period of zenith and decline. 
The four ages are succeeded: by a‘state of universal cataclysm when everything 
‘oursts into flame’, and then the universe will evolve again ad iniinitum..Thus-the 
microcosmic unity of a single moon. phase is répéated ‘on a cosmic time scale. 


34-46 


27 Siva as Kameévara (top eft}, the personification of 

primordia! desire, and Siva with his Sakti, Kimesvart top 
right). The cosmic pair represent the primordial male and 
femaie principles, and the corresponding energy 
patterns are shown delow, Nepal. c. 1767. Gouache on 


paper 
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The circle of the Nitya Saktis is a reservoir of delight, for they embody all those 
aspects of life that make existence a celet ration # the spirit. They combine tne all- 
beneficent aspects of the divine. As partial manifestations of transcendent 
completeness, they are representative of life-affirming qualities and the prima! 
founts.of péwer to bestow worldly joys. Thus worship of their yantras grants boons, 
dispels fear and brings enjoyment to the worshipper. Esotericaily, their yantras may 
be used jor higher meditation, but exotericaily they are emploved as wish-fulfiment 
charts. Thus the first Nitya Sakti, Advi Nitya, is all-beneficent: Kamesvari is the 
tulfiller of desires: Bhagamalini charms and incites; Nity&kiinna grants fortune anc 
supernatura! powers isiddhis}; Bherunda frees from evil iniuences; Vahnivasini (the 
fire-dweller) cam make one master of the forces of nature and in the three worlds: 
Mahavajresveti the embodiment of mercy} destroys cruelty; Dut (the chief saviour 


of the devotees! destrovs fear, bestows prosperity and the objects of one’s Cesires: 
Tvarita grants beauty and jame and expands the faculties of learning: Kulasundari 
bestows ali esoteric knowledge; Nitva-Nitva is benef cent: Nilapataxa bestows 
mastery over evi forces in nature; Vijava stands for conquests and prosperity: 
Sarvamangaia is totally beneficent; oo, bestows propitious esoteric 
knowledge of one’s previous births; Chitra grants the objects of one’s Cesires. 
Though it is true that, since the femaie Boe gained poovlarity in the tantric 
pantheon, an immense number of yantras have deen assignec to the various aspects 
of Sakti, nevertheless within the goddess’s kinetic and puisating nature is 2 point of 
stillness which can only be tulfilec.by a counter-princi iple, her exact opposite, 
represented by Siva. ; 


66 


Cosmic biunity: Siva-Sakti 


in the essentiaily dualistic cosmic vision of tantrisrn the kinetic verve of the 
orimordial female energy Sakti) is supported by an indispensable correlative 
principle, Siva (Purushai or the male principle. Siva is identified with cosmic 
consciousness and as the static substratum to all phenomena. Compiementary and 
‘opposite’ to the inert Siva is Sakti, whose essential nature is to be active, creative, 
mobile, and to pulsate with the rhythm of life. Siva is the silent seer of ail 
phenomena. the innermostiocal point of the subjective seit (consciousness or cosmi 
spirit) and Sakti is the ohenomenon itself (matter or nature = Prakriti). The whoie 


te 


~Limiversé.i€S extenced oetween, these two opposite yet complementary principies, 


ang ail creation is held to be a result of the creative oiay {flZ) between them. in our 
awn sphere of existence these two cosmic principles appear as opposed 
male/female, static)dynamic, pius/minus), but in conceptual terms their contrariety 
is the basis of syntheses — unity is the foundation of duality — and their quiescence is 
in fact a perfectly balanced tension. 

Though the universe is an expansion of the mystic combination in the Siva-Sakti 
equation and though the two principles are diametrically opposed they are 
‘essentially identical. Their mutual dependency is so great that they remain 
inseparable, since.each requires the other in order to manifest its total nature. The 
Saiva: Purana (4, 4) emphatically states: ‘just as: moonbeams cannot be separated 
from the moon nor the rays from the sun so Sakti cannot be distinguished from Siva.’ 
So close is their interrelation that there can. be no Siva without Sakti and no Sakti 

without Siva. This cosmic biunity is paralleled as ‘psychic biunity’ in the hurnan male 
anc female; and suggests. that there-is necessarily feminine in every man and 
masculine in every woman, as partial illuminations. of a whole. 

In. yantra the: chief emblems of these two principles are the linga, the phallic 
object, representing the Siva principle, and the yoni, the-vulva, denoting Sakti. The 
combined litga-yani has. been the object-of veneration of the various sects of 
Hinduism — Saivaites, Saktas and Tantrikas — who worship it as the principal symbol 
of ee biunity. 

this context lifga and yoni should not be interpreted as references to the 
a sicai male and femaie sex-organs or to human sexual intercourse, nor is the lifga 
to be regarded as part of Siva’s body: it signifies the static principle whose visible 
form has also been given.a shape of an egg (anda-ripa Brahman} and characterizes 
the essential being of Siva’ in the ‘attributeless’ inishkala) aspect. It is the 
cosmogonical emblem of his. substance.'* Similarly, the yoni does not refer to the 
individual female vulva, but through the emblem to the sum-total of the creative 
womb, the kinetic field of creation that impels static forces towards movement, 
change and expansion. TI 


he.emoblems, therefore, point to archetypal principles and 
operate above the level of mundane consciousness. 

in Hindu myth, however, the tinga is takervas a sexual symbol paradoxically i fulfifl- 
ing.2.cosmic-function, ahd tke myth of the origin of linga-worshio. from the ancient 
Mahabharata, is described in terms of a cure for Siva’s unabated sexual desire: 
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The sages cursed $ 
Never still, it wen 
creatures were troudi mt in desr : 
‘AS long as the liAga is not stil there wil: De noth! dich inthe 


propitiate Devi so y that she aH take the form o i, ar ent 
They honoured Siva, and he appeared and saic, ‘If my linga Is held in the yoni, then at 
be well, O niy Parvati cant nhs the tihga and then it will become calm.’5 They propitiated 


him and thus likga-wor shi ip Was estab! ished. 


Siva’s phailus and Parvati’s yoni are presented as sexual emblems but on the deeper, 
non-mythological level they represent the non-separability oj ical 
principles which cannot be at rest when disunited. Their ‘synthesis’ restores balance, 
changing a state of chaos and disequilibrium caused by their separation to perfect 
continuity and equilibrium. 

This polarity is represented figuratively in the icons of Sak tting u upris 
body of the inert fi oNs ‘not to destroy him’ 
symbolize for the devotee the basis of 
corpse’,'® In other words, Sakti, kinetic energy, is the instrument to arouse the 
slumbering Siva beneath her. Again representing unity in duality, Siva is sometimes 
shown as Ardhandrigwara, the half-female and half-male deity, in which the right 
half is depicted as female and the left half as male. 

This cardinal doctrine of cosmic biunity is expressed in many yantras dedicated to 
the Siva-Sakti principle. Such yantras are often nes as a network of squares, 
with litga-yoni emblems within their geometrical framework. The colours of the 
rhythmically arranged patterns of identical squares are themselves usec to 
exemplify the contrasts of dynamism and become @ way of expressing the dualistic 
principle. 

In Hinduism, time and space are considered cyclical and seif-perpetuating. Al! 
existence issued from a single source and ultimately returns to its point of origin. 
Thus it can be abstractly viewed not as a linear motion in a single direction but as 
forming a curve. Pianets and constellations move in orbits to trace expanding anc 
contracting spheres. These curvilinear cosmic images are the basis for the roundness 
of the Siva-litga (though in the Saiva yantras the ‘curve’ is ‘squared’ and adaptec 
into a geometrical framework). 

The peomericized Siva-lifga in most yantras [i \ 
pedestal {voni-pitha): embraced by Siva, Sakti eative powers, 
becomes ae of evolution and blossoms into infinity. As the force of nature, s 
withdraws and creates the universe in her cieaelike vessel. The pecestai-von: 
therefore, is given the elongated shape of a sacrificia! vessel into which ‘flow’ the 
pervasive forces OF Sakti. 

The polarity principle appears in yantra symbolism in a variety of forms. One of 
the most important is the bindu, in which the tension between n the opposites is 
resolved. in the bindu the empirical and the transcendent merge into an 
indistinguishable unity. Expanded emblems of duality as maie and female 
(considering the bindu as the contracted embiem} are a pair of interpenetrating 
triangles which form a star hexagon; or a figure formed by splitting the bindu into 
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two dots, one male and the other female. in linear form, the dualism is expressed as 
two intersecting lines. The Kalika Purana explains this image in describing the Tripura 
Yantra: ‘The line that begins from the north-eastern region is called Sakti; [the one] 
going from the south-western region to the north-western region and then reaching 
the north-eastern region is called Sarhbhu [Siva]; one should cause the Sarhbhu to 
intersect with the Sakti” 

The concent of dualism permeates tantric symbolism. Even Sanskrit letters, which 
are inscribed-on.the yantras, are divided into male and female. Every consonant is 
articulated with a vowel, anc the JAanarnava Tantra’® divides the syrnbolic properties 
of the Sanskrit alphabet into two: the vowels embody the feminine energy and the 
consonants the male orinciole. if it were not for the force and dynamism of Sakti 
represented by the vowels, all the letters (consonants as Siva) would be inert as a 
corpse. Hence, for example, the bia of the mantric sound rooted in this 
conjunction of opposites. Only dy the union of Siva-Sakti can speech de articulate 
expressively. 

Conversely, in another text the Sanskrit consonants are referred to as yoni (Sakti) 
because they cause the formation of compound words known as bija iseeds) with 
the vowels (Siva).'? For instance, in Krimn, the seed syliable of the goddess K&ly, two of 
the four sounds (K = Kall, R =Siva) denote the. union of the two principles. 

Since these two principles are inseparable and indispensable to the continuum of 
existence, $akta yantras (yantras devoted to goddesses) implicitly express the ‘Siva 
element. (in tantric philosophy the female principle, in addition to her own 
attributes, possesses ail the attributes of Siva.) Conversely, Saiva yantras with their 
litga-yoni motifs are considered to possess an inherent Sakti nature. 

in the yantras devoted to Sakti-clusters, the goddesses.as.a group denote the dual 
principles, In the sixteen yantras of the cluster of Nitya Saktis, who constitute the 
moon-phases, the Kamaxalavilasa \v..17) states that ‘the 15 Nityas represent the 15° 
lunar days and the lunar days are the union of Siva-Sakti’. 


Tantric symbolism employs several images to illustrate the integration of the dual- 


principles in the physiology of the subtle body. This: duality is ‘vertical’ inasmuch as 
Sakti (energy) lies in latent form as Devi Kundalini at the base of the spine, and Siva in 
the highest spiritual centre, the Sahasrara Chakra at the crown of the head, and 
‘horizontal’ in the two psychic nerves in.the subtle body: ida, the lunar or female 
channel, on the left side of the body, and Pingala, the solar or maie channel, on the 
right side. The subtle body thus appears as an amalgam. of paradoxical energies. 
From: this theory follows the entire discipline:of tantric sadhana; which consists in 
unifying these opposite forces. The vital energies circulating in Ida and Pingala are 
unified in the central Sushumna nerve; the union of Kundalini? Sakti with Siva takes 
place in the chakras at their various levels in the subtle body, until their final union in 
the highest-centrerthe Sanastara Chakra. 

One of the most striking representations of Siva-Sakti biunity, and at the same 
time, the most spectacular abstraction of yogic vision, is the Sr Yantra. 
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Biunity expressed in the subdle body, through: the two 
psychic channels, ida itemaié}.on the left and Pingaia 
(male? on the right. . 
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Sr Yantra is one of the chief instruments of instruction of the SrT Vidy 

worship, which consists essentially in the use ot an esoteric fitteen-syiladie mantra 
the supreme divine power manifested as a Torm of the universe (se 

Chapter 2, p. 42). The Sri Vidva was the chief form of worship of a number of famous 

sages, 23 and has survived among all sects of tantrism 

e Sv Yantra lalso known as Sf Chakra, chakra = circle) is a ‘neutral’ circuit of 


woreeteton in itself it is not limited-by oeing either male or temale but embraces 
path saat sin a totality. The Siva-Sakti equation contains the constant sedney 
towards fusion of the two principles. They cannot de divided because their apparent 
duality ae a third principle: unity which subsumes the two. it is precisely this all- 
embracing unity which transcends duality that is structuraily reproduced in the 


enigmatic but harmonious arrangement of tne triangles in the Sri Yantra. Hence the 
Sf Yantra is a representation of Macrocosmic, innpersonal, absolute reality which is 
neither male nor fem 1aié Nor Neuter, but is pure existence with ail its qualities an 
categories, and is ultimately qualitviess. Ti es Yantra represents ai ‘parts’ of the 
whoie: ever ahinet that has name and torm as well as super-empirica! completeness 
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e tantric texts. 
fhe metaphysical basis of all vantras is t 
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of the scheme of tattvas to. 7 
Cosmic evoiution takes piace in stages. Orisinati ing from _ptittiordtia’ S 
cosmos expands and evolves through severai graduations and attributes, only to 
return to its pristine ‘wholeness’. The pre-creative stage of evolution is a state of total 
void, the purest principle of creation, Siva. The beginning of creation is an 


rey 


omnipotent all-pervading cosmic principle (Parama Siva or Sarhvit) in embrace with 


ot 


Sakti his potential power). Everything we know, feel and hear is latent in this 
primordial consciousness. This 8eing is empty (SUnya) of any objective content. The 
only knowledge this Being-Consciousness has is the casmic concept of Self (the 
Universal Ego or ‘I, in Sanskrit aham) as a self-ignited incandescent light (prakasika- 
svaphava). The Sel’s awareness is of a dynamic indwelling essence manifesting 
infinite power and freedom (svatantra; other Sanskrit terms for the same 
manifestation are rhaya, gakti, vimarsa). This Being is neither male, female nor ‘it, 
and is above and beyond all divisions. There is neither any anti-force nor any 
external power to act as a counter-entity. There is only the One without a second, 
and all phases of creation are part of this pure vision. 

This reality is Tefiected inthe primal symbol of the cosmos: the bindu which rests 
in the centre of the Sri Yantra: ‘When the mass of the sun-rays of Supreme Siva is 
reflected in the pure vimarga (Sakti! mirror, the Mah&bindu appears on the wall of 
Consciousness (ilumined by nis reflected rays’ iamakalivi (asa, v.4). in the pre-creative 
stage, Siva, in his absolute state called Sarhvit. is a clear mirror who in his 
inexnaustible freedom reflects the universe as a mirror rerlects an image. Just as a 
mirror cannot be separated from tne image, neither can Siva be separated from the 
universe he reflects. in contrast to Siva as the luminosity of cosmic consciousness, 
Sakti is the immense power (vimaréa) that causes the reflection of the universe which 
shines forth as a radiant seed-point (Maha Dindul. 

Thus, the point which is the first form to emerge on the surface of the void 
‘represented. in the centre of the Sri Yantra) is whoily. transcendent, the germinal 
state of the world when material cower is still very oure. it projects'a level of creation 
on which-all the combined ever of Ae universe. lie dormant, a reairn of infinite 

- possibility: 

The appearance of the bindu is the gathering-up of centripetal tendencies which 
will unfold during successive phases of evolution. Just as the seed of a tree is nota 
‘manifested’ tree yet holds the essence of a tree, so the bindu holds a universe not 

et differentiated from the original monad. Philosophically {in terms of the Saiva- 
Saka theory of creation) it is Siva’s consciousness of ‘’ when it begins to be limited 
and negated by-his power to create (Sakti). Therefore the limitless ‘contracts’ into a 
point. The experience of location, illustrated by the contraction of infinite space 
\akasa} into. the bindu which gicican ue the clear mirror-like consciousness of 
Supreme Siva, is in itself a negation of Siva’s limitlessness. 

The creative urge of the Supreme is set in action under the irresistible force of seli- 
regeneration. The bindu expands. Cosmic evolution is moved into expansion by a 
splitting of original unity into two, and the pristine homogeneity of the point is 
modified: ‘the two Bindus, white and.red,. are Siva and Sakti, who, in their secret 
mutual enjoyment, are now expanding and now contracting lin the manifestation of 


the universel. They are the cause of creation-of léttéred sound {vak] and meaning 


farthal, new. entering, now separating’ (Kamakalavilasa, v.6). 

In yantra symbolism this process of world creation is called visarga-mandala 
\visarga = emission, outflow). The two bindus are. repieseriad in Sanskrit script by 
the aspirate H. When pronounced with an outflow of breath, H is analogous to the 
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Metaphysics of evolution Yantra symbo/ 
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Unity 


2 Siva's potential oower, Sexti, 
activizes the quiescent state 


3 Modification of original unizy inthe , 
two principles Siva! Sekt, the twain : @ & 
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4 Transformation of original unity 


Duality 


5 Expansion, doubling and 
development, by the integration of the 
male and female principles 


Muitiphicity 


6 Creation of tattvas, cosmic 
categories, by external projection that 
gives rise to the world of diversity 


Nea or Cosmic Sound, 
symbol of Siva 


symbol of Sakti 


Oescrigtian 


Mahé bindu, the great seed point 


ing of the bindu by the forse 
esmic desire 


Bindu splits. 
Visarga-mandale 


Maila-trikona, the root triangle as the 
cosmic womb, representing cosmic 
triads 


Siva (prekése) and Sakti (vimarsa} 


viding to ereeie the root principles of 
A stage of creation which begins to 


ahehuxas; whieh obscure our 
percention of original wholeness 


projecting its 26 gross tattvas of the 
material universe. The tive Sakti 
triangles (left) represent al! the fivetold 
caregories. such as the five eiements, 
five argans of ection and tive sense 
organs 
The four Sive triangies representing 
individual consciousness Wai ts 
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invoiution, or process of return tS 
Unity 


quasi-biological emission (visarga)-of the. cosmos. But at this stage the ‘pair’ is still’ 


structurally indivisible: even though two,.it forms a single unit: 
The intense impulse-of procreation in which Siva-Sakti join to produce the bindu; 


the primordial seed of the universe, has.sometimes been equated with .the-human- 


sexual impulse. The ‘sexual’ aspect of Siva-Sakti, should not be z overemphasized, and 
in the. creative. act we.must-not-see-e-divine coupling, but the.unfolding of cosmic 


principles that produce two forces, matter and anti-matter, changeless Siva (Cit, 


Sarhvit) and changing power (Cit Sakti).full of light ara ang power (vimarsal, 


and giving rise to sound (nada).and material force (miila-prakriti, or kala). \tis a gross. 


misconception to view the Sri Yantra as an erotic symbol. 


The iuily created-cosmos (sristi) arisin ng irom the union 
of male and female principles, in which the world of 
multiplicity is held by the unity of the aelaeils bindu 
at the-centre, Each: triangle of this yantra: has its. 
presiding dein Many epithets of the Supreme Energy. 
such as Adya Nitya, Sodasi. Lalit, and Triouré-Sundart 
are invoked as the central divinity in this yantra, known 
as the $i Yantra 
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every sentient person — the innermost focal point of the subjective s 


Path of evolution 


Path of involution 


Original unity = Aman! Siva-Sakti 


2 
har) en Creation splits original 
# ® 6 unity inte multiplicity, 
eee" = which gives rise to 


personal polarities 


The adept realizes hi. 
Oneness | bindu state 
and Becomes whole 


(}- o 


lndividuel is separated 

from original 

whoseness, yet there is 
. 8 4ink which is 


Symbols are 
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Saktl. The Sanskrit | 
the outer rim of the figure lan en 
sound springing from the interaction Feet Siva! 

to the entire Sanskrit alphabet, whose first and last iecters, 
entire range of sound between them, jus 

the seed of the universe. in this respect. the letters represent the subtle energies ofall 
the siialoam ‘ether, air, fire, water anc cai Tne modit ication of tnese bas 


A ana H, contain th 
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macrocosm and mi ser ncosth 2 
With further expansion and contraction of energies there emerges the primordial 
cosmic womb, and the bindu rests in the first form of cosmic location, the 
downward-pointing triangle in the centre of the $7 Yantra, In this phase Siva anc 
93, Dut are 3 stil yoked py the 


is marked by Sakti's 


Sakti tattvas have fully evolved into distinct catege: 
unity of the primordial triangle (Kama-Kalai. Thi 
awareness of her threefold characteristics: her cr eative will iccha) which is the 
prime cause of all creation; her inexhaustible power of discrimination, or knowledge 
(&nai which gives rise to multiplicity; anc her power of action and movement 


(kriva). Sakti’s threefoid activity is described i in the Malinivijavottara Tantra (U1, 6-8): 


O Devi, she is called Sakti, inherent in the sustainer of the world, assumes the desir 
mature {icchatval of Him who desires to create. Hear now how she attains muitiplicity, 
though one, Trat by which a thing is known for creation to be ‘this! and not otherwise 
goes by the name of JRna Sakti in this world. When the idea is born ‘iet this thing be thus’ 
the power making it so is at that moment Kriya Sakti. 


theistic expressions of Sakti and the three ee of ne sound: 


Goddess (Saxt! Aspect of Sakti Sound manifestation Casmic phases 

Vama volition ficcha) subtie sound creation 
ipashvanti) 

jvenstna knowledge \jnana! intermediate sound preservation 
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These primary categories. sy moolizec by the triangle. effect transformation only in 

the self-experiencing of Siva’ Sakti; they are not extra-mentai and therefore do not 
ring about any element of ifference in the supreme unity. At this stage of creatio 

the spirit still asserts itself over material nature, and the three aspects of Sakti 

constitute her self-experiencing creative funtion in her circumscribed universe. 

Philosophically, this stage corresponds to the pure creation of the Siva tattvas (ci. 

table p. 74). it is only in the next phase that the primordial homogeneity of  Siva/Saktl ts 
divided by manifestation. 
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After the initial crystallization of primordial energy, the subtle principles of matter 
and spirit begin to make their appearance, and the whole orocess of creation alters 
course, as matter begins to dominate spirit. At this stage original unity splits into two 
streams, into subject and object in which ail divisions and opposites appear. This 
ohase of the Si Yantra is indicated | by the interaction of nine triangles. 

The triangles of the Sf Yantra are called nine cosmic wombs iNava-yoni) and 
parallel nine categories of nature in the macrocosm. The triangles are in two sets: 
the four upward-pointing ‘known as Srikanthas) emanate trom the Siva principle 


“and. denote the individual soul {Jiva) and its vital energies: the five downward- 


pointing represent Sakti principies and from them emanate the material elements of 
the macrocosm ~ earth, water. fire. air, ether — their five corresponding subtle states 
tanmatras) and ail the human organs which react to the impressions of the senses. 
These are the organs which facilitate action (mouth, hands, feet, bowels, 
genitals) and sense experiences (ears, skin, eyes, tongue, nose), The two sets of 
triangies are superimposed to show the imperishable unity of Siva-Sakti. So united, 
they form the creative cosmic field represented by forty-three smaller triangles, each 
oresided over by a goddess, within the rings of lotus petais and the outer square 
fence. Metaphysically this stage constitutes the evolution of all the elements of 
nature: ‘O Supreme One, the whole Cosmos is a Sti chakra formed of the twenty- 
five Tattvas — five elements plus five Tanmatras plus ten Indriyas plus Mind plus 
Maya, Suddha-vidya, Maheéa (Sival, and Sadasiva.4 


Cosmic order 


According to indian evolutionary’ theory, the cosmos isto be viewed as. a: 


continuum. Whatever is born will develop. age, and dissolve again. into the 
primordial reality that gave it. birth. Like. a. circle; the cosmic: order. presents an 
interrupted. continuity. Hence, there never was a ‘first’, aor will there ever bea ‘last’ 
cosmos, nor will there ever bea period at. which the universe will have reached a 
static phase ot total disintegration or total integration. 

There are three phases of the cosmic process: creation, preservation, and 
dissolution, a vision whicn Hindu iconography represents in the unified image of the 
Hindu trinity formed by the three major deities, Brahma, the.creator, Vishnu, the 
protector, and Siva, the destroyer. 

The structurai synthesis of the Sr? Yantra illustrates the Indian view of cosmic time 


“as a triad, with. three phases of universal.becoming. To match this, the goddess 
Tripura presiding over the yantra has three aspects: the young one ‘Trividha-Bala), 


the oeautiful one (Tripura-Sundarii, and the ‘terrible’ one (Trioura-Bhairavi, Each of 


the.three-periods-of cosmic time assimilates another triad, producing numerical 


association to the order of nine. Hence the symbolism and basic structure of the Sd 
Yantra always revolve around a ninefold division which is basically an expansion of 
three. From its outermost periphery, the square. to the bindu, the $7 Yantra has nine 
circuits, eacn with its own narne and presiding devata. These nine circuits are 
divided into three groups of three circuits to denote the three ohases of the cosmic 
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eation-creation unity 
2 The circle of creation-preservation duality 
46 lotus petals 
3 The circie o reation-dissolution cuallty 


8 totus petals 


preservation-creation 


preservation-oreservation 


preservation-cissoiution duahty 


dissolution-creation cualty 


8 The primary dissolution-preservation duality 
trian ie : 7 
9 The bindu dissolution-dissoiution unity 


n the cosmic cycie no phase is absolute in itself but each is a synthesis of opposite 
' e apparent disequilibrium neutralized by the principie of unity. in 
the first ohase, for examole, creation is seen as a vast cosmic activity in which certain 
forms of iving, others are simultaneously vanishing, while some are static 
(preserve the seco rive a pst phases the same pri incipie asserts itself. for whil 
Brecenstion isso} ‘ tife simultaneously evolve, 


cosmic cycle is @ oynamic 


ture of these division 
kta philosophy which 
paradoxes and its resoiution. No eiemex x SS 
compiete in itselr, It must embrace an opposite to manifest itse i 
tension and contradictions by a third principle: unity. From this dimension, each 
phase of the cosmic cycie is eee in itself and retains its cyclical continuity. 
The association of the number 9 with 3 appears in Indian thought to be an 
inescapable necessity, since it is based on the symbolic association of the structure 
of cosmic time. The Whole (consisting of three phases of cosmic cycle) is threefoid. | 


pass 


denotes two opposites and its resolution, a neutral. Every part in creation must also METAPHYSICS OF YANTRA 
oe of the nature of the Whole (viz, threefold). Therefore each of the three parts of 

the Whole ‘creation, preservation and dissolution) is necessarily split into triads, 

bringing the numerical order of 9. This co ncept of the Whole is embodied in the nine 

circuits of the Sri Yantra, and the nine Siva-Sakti triangles, which are an expansion of 

the unity Of Sof the primordial triangle. 


The web of Maya 


The conception of hierarchical planes of existence.occu oles a central piace in tantric 
thought. The cosmic categories and principles of the universe known as tattvas 
which Siva-Sakti project in their infinite expansion to create the world are organized 
as a ovramid Sie they are the apex. Starting trom pure unity (Siva), the world is a 
continuous unfoiding, and the lower we go down the ladder of creation the greater 
ine differentiation and the more numerous the cosmic categories become — “untibe 
state is reached, according to Saiva-Sakta theory, when the process must reverse, 
ang involute back to the very beginning. In other words the series of categories that 
are created during evolution must reverse their downward flow and move upwards 

become the essence which gave them birth —muitiplicity must onceagain become 
unity. This spiritual descent and ascent, which applies to everything in existence, is 
charted in the Si Yantra. 

The vision of man found in the Tantras corresponds to the-tantric vision of the 
cosmos. The tantric scheme of the universe is divided into three levels or kinds of 

tattvas : the spirit ual or pure, the psychical and the physical. These three categories are 
rewarded by ‘Saiva and Sakta Tantras as. making up the circuit of life, and as 
exemplifying man’s entire being of matter.and spirit: 


Cosmos - ; Man 

Pure or spiritual tattvas (Siva-Sakti) Atman or Self 

Psychical tattva (May Sakti) mind {organs of intelligence) 
Physical tattva (Prakriti) . oody (organs of sense and action} 


fee est) 


As primal cosmic unity first divides into two, $0 our consciousness emerging trom 
the precreative to the post-virth state divides into two parts: one who as a silent seer 
observes in detachment (the Atmani, the other who as the phenomenal ego yields 
to the creative play of life. These two basic levels of consciousness are radically 
different but co-extensive. The Atman, the eternal point of consciousness in which 
the: male and femaie principles Siva-Sakti) meet as equals, is pure unity. The 
phenomenal ego, the first form which consciousness assumes when it splits from its 
original unity, is composed of organs of mind, senses-and action yielding to constant 
hange and impulses. 
The Atman has no gy gataelad no limitation. it retains its wholeness and purity 
throughout eternity. Itis“total Under the spell of the creative play of the Supreme 
Energy iMBya Sakti), man mistakes the ohenomenal ego for reality and identifies it 


~y 
so 
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inosi ty of Atman and obscu! re from us our 
f i meditation (Chapters4anc'si 
play ofthe phenomenal ego yield 
to the inner wholeness ee asthe sachaka retrac es se is steps from the outwara- 
directed world of multiplicity to the inward focus of unity. 


Return to the centre 


involution is a compulsion into the spiritual. !t implies moving against the current of 
life. In subjective terms it means thirsting for a ni igner state a cone 


} § 5 
suppressing the 4 


lower’ by ascending the laccer of multipiicity into unity, a spiritua 

itinerary which takes the form of a return to the state of cosmic foetalization, the a 
priori state before experience begins. Such a return shifts the centre of the 
personality from a fragmented awareness of his ego-centric consciousness to 


cosmo-centric wholeness, and brings about the union of the j individual and casmic 


consciousness (Siva-Sakti), It means a death of the profane seli, the perishabie 


phenomena! ego, and a rebirth to an eternal, deathless state of being. The entire 


discipline of yantra-rituai and medication is directed Lowards this single goal. a return 
to the Supreme Centre. The yantra makes the process of involution conscious to th 
adept. 


The hierarchical planes of the cosmos are Cepicted in the yantra as successiv 
concentric figures, ‘ascending’ from the periphery to the centre, or im pyramidal 
yantras, from lower levels to highe:, anc up to the summit. The journey trom 
periphery to centre is known as the involution mode, or the ‘dissolving’ wav Gava- 
krama}. (Conversely, the interpretation of. yantras as symbols of cosmogony is 
outwards from the bindu, and is known as the evolution mode. or sristi-krama.) 

A vantra thus maps the road of eternal return, and the way to inner whoteness, 
Escaping from the web of Maya, the adept gradually rediscovers nis eterna! peing 
through the yantra’s symbols. When he has intern nalized all the symbais of the 
cosmos and his body ‘becomes the yantr a the adeptisno! longer ai fenated trom the 
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33 Yantra of the Mahavidva Bruvanedva 
who presides at the centre of her vantr 
surrounding deities. Correctiv chanted. th 
state of the sadnaxe (see po. 102-3). Rajasthan, ¢. 78th century, Gouache on paper 
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43-46 Goddesses of the. concluding phases of the lunar cycie: Nilpataka Nityé, Vijaya Nitya. Sarvamangala 

NityA and Chitra Nieya. The last is Ady& Nitva, worshipped in the Si Yantra (see p..73). Rajasthan, ¢. 19th 

century. Ink on paper 

Yantra; image of the evolution of the cosmos. Viewed fram the centre, the bindu, outwarcs to the 

hery, each of the nine circuits of the yantra represents a stage in the unfalding which gives 3 girth to the 
‘ities of the manifested world. The suostance, rock crystal, on which this vantra is 

. is itsei? syrmbotic: its translucent substance is believed to Contain every colour, as the vantra 

embraces the totality of creation. Viewed in the opposite cirection, from the peripnerv to the centre. known 

as the involution mode, che $17 Yantra is a too! of ritual worship, enabling the sadhaka to intuit the One and 

rediscover his original wholeness. Nepal, ¢. 1700 


ag 


symd0; oT good 1uck and wisdam, aq 


45, 49 Yantras of Ganesha, the elephant-headed god. honoured as 2 


d as a dispelier of obstacies. Above, 


his iconic yartra embossed on copper Tamil Nadu, contemporary image 


based on traditional forms). Right, his 
mantras. Contemporary image 
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54 Navapadma inine lotus) Mandala, a tantric yantra devoted to the worship of Vishnu. e 
the centre are the seats of Vishnu’s nine epithets. Tre square forms are characteristic of tantric Vaishnava 
yantras used Dy the sect of Patcaratras, Contemporary diagram Sased on traditionai form 
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38, 59 Yantra of the Mahavidya Tara (eft) bearing the marks of 
sandal paste and red sowder used in 98 {South India. c, 18th 
century. Capper plate}, The Meru form of the Sct Yantra {below 
contrast, is generally used for meditation. tts pvramidal form of 
ning levels represents the sadhaka's steps of ascent from the 
world of matter to the highest spiritual level, the summit/bindu. 
Rajasthan, 18th century. Bronze 
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Dynamics of Yantra: Ritual 


The practices of ritual and meditation involve an internalization and externalization 
of symbois by means ot parailel activities, the one inward and the other outward: This 
constant interpiay of inner and outer constitutes the dynamics of yantra. For itis meld 
that the energy Sakti) of the power diagram remains inert until itis activized and made 
meaningful through sacred activity, [t is through ritual that power descends into the 
yantra and rnan is able to begin his ascent into a higher reaim of being. 


‘There can be no sachana in an unreal world oy an unreai sadhaka of an unreal 
lord.” This statement tmpiies that the god or goddess must be known as a ‘presence’ 
— visibly through the yantra, audibly through the mantric chants - and that the 
sachaka must try to achieve an inner experience or the divinity. The sadhaka must 
ritually purify and prepare both nimse!f and the yantra lest the deity he wishes to 
invoke in the yantra remains a stranger to him. 


Ritual initiation 


initiation is the first major.existential experience which prepares the sadhaka for the 
return to his inner centre and. maps his. journey towards integration with the 
cosmos. it is through the rite of initiation that he learns the nature and use of the 
yantra-mantra complex and begins to grasp. the inner meanings. of its signs and 
symbols.. . eas 
Traditionally, the ceremonies of initiation mark a passage from one world. to 
another. The rite is not simply a static event but is a dynamic transforming 
experience of the whole being, a second or ‘true’ birth, which conditions the 
sadhaka towards the primordial sources. Elaborate ceremonies are conducted to 
oring about ‘death’ and ‘rebirth’ wnich are understood as taking place literally. Some 
Tantras? jist as many as twenty-five different types of initiation which last for many 
days anc form a complete yoga sequence. The.simplest form of initiation consists of 
mantra initiation (mantra-diksha) performed bya guru. Yantras generally play an 
important part in.initiation ceremonies; and among the Saktas, for example, 
initiation may be performed with the aid of the $17. Yantra. In the simplest form of 
ceremony, the guru initiates the disciple in three stages: first he touches the disciple 
isparsa-diksha) concentrating deeply on Dewi; then he looks at the disciple with love 
and grace (dr ly, .heimaparts to”"iny the words of knowledge and 
introduces t6 him the esoteric techniques of Chakra-pija (ritual worship of the 
chakras or circuits of the Si Yantra). This-is followed by the recitation of the 
hundred-syllable mantra of the Devi and the offering of flowers to the $17 Yantra. 
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Kas. This tite, KNOWN as 


purnabhisexa, is performed with the five Torbidcer e , wine, meat, Tish, 
cereais and intercau re, using the Sarvatodhacra Mandala made on an earth altar 

with rice powder, and col loured a ele red, black, white and Gark blue. A jar fs 

niece in the centre extended ceremony consisting oF 
bodily purification, oe meditation ‘andt recitation of mantras, the five ingredients 

re offered on the jar symbolically. F t 
discipie and gives him a new name. Thon tie disciple worships \ 
the mandala. Such rites may take one dav, or three or five or seven or nine cays, with 
a special yantra for each day. 

Among the tantric Vaishnavites (Paricaratra) also, initiation is performed with the 
aid of mandalas. Tne Lakshmi Tantra gives an sahara version of one such rite 
which uses the Chakrabja Mandala, divided into nine secti ions, each of which is 
named after one of the aspects of Vishnu. After ne initial phases of the ritua! the 
adept is given anew name. For this, he is blindtaldec and made to cast a fower on 
the Chakrébia Mandala; according to the section where the ade has fallen, the 
discipie is named after one of Vishnu’s epithets. Another feat f this form of 
initiation is what is called the ‘tattva-diksha’, in which the guru prepares a thread 
made of three strands, each to arene one of the three qualities of materia! nature 
~ sattva, rajas and tamas — and each with nine knots. These twenty-seven Knots 
symbolically denote ail the cosmic principles in the body of the sidhaka and are 
offered as ablation into the sacred fire, a ritual act to denote symbolically tne 
‘death’ of the old self which is accompanied by the birth of a new self open to the life 
of the spirit. 

irrespective of the method that is followed, it is through the ritual of initiation that 
the psychological transformation of the 2c mi cogins. the rites of initiation brin 
complete renewal of the sachaka and equip him to carry out the various practices of 
vantra sadhana. 
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The pranapratistha ceremony 


just as the sachaka is ritually transformed by the rites of initiation, so the vantra nas 


to undergo & COMp! iete ritual transformation in order to be accessible tor worship. 


One of the most important rituals of vantra worship is the infusing of vita! force 
iprana} into the geometrical pattern of the yantra, called pranapratistha. The goai is 
to cause the spirituai universe underlying myth and iconography ta ‘descend’ into 
the yantra so that jt becomes a radiant emblem and receptacie of cosmic power 
elie ee and conciousness ichaitanya;, transforming into sacrec archetypa: 
space what is pnenomenally no more than a mere design. 

The transfer of power irom tne sadhaka ie-theyvantra changes the nature of the 
diagram, and the consecration of profane space conversely elevates thé sadHiaka' to” 
realizing the inherent energy of the theophany, so that the yantra becomes a 


powerful means of contact between the s@dhaka and the cosmos. 


In the Deginning of the ritual, the yantra which is to be made a living entity is 
ritually established (yantra sthapana) on a wooden pedestal. A mandala is the seat 
on which the yantra wiil be consecrated, and it is purified by worshipping the specific 
divinities of the seat ipitha puja) and the four regents of space by chanting 
appropriate mantras. The yantra on its pedestal is then placed on a plate and put on 
the table, on the mandala. for the ritual of pranapratistha proper. To create a ritually 
pure archetypal space devoid of negative vibrations, the rite of expelling declan or 
evil forces (ohutapasarana) is performed with a mantra. There follows another ri 
~known-as-Zencing the quarters’ digbandhana), in which the sédnaka Shey 
binds the four quarters of soacé by snapping his right thumb and midele f finger ten 
times (8 ooints of the compass + nadir + zenith). 

The sadhaka’s body is next symbolically ourified, It is through his purified body, in 
which the deity is present, that divine consciousness will be transmitted into the 
yantra to Make it a iiving entity. The sadhaka’s body is made infinitely radiant by 
means of. the ritual of ohUcasuddhi, in which the deification of the body is achieved by 
the symbolic dissolution of the five elements. Each element is dissolved by the 
chanting of mantras, The sadhaka. then uses meditation to concentrate deeply on 
the deities, and pertorms the ritual of ny&sa, in which he touches various parts of his 
body while reciting mantras. 

Through these rituals the sadhaka becomes an embodiment of conscious force 
and his body an epitome of divine energies. Thus ‘purified’ and ‘cosmicized’, he is 
considered an appropriate vehicle for the transference of power to the yantra. 

This descent into the yantra can be achieved inseveral ways, but one of the chief 
methods is a breathing technique (pranayama). While the adept is in complete 
concentration, the devata is exhaled by pranic transmission through the right nostril 
as he chants an appropriate mantra, He controls his breath, exhaling it over a red 


flower which he hoids in-his hand. The divine essence is thus communicated through .. 


the adept’s body. on to the flower. He then. places. the flower at the centre of the 
yantra: which begins to de permeated: with. the spark of consciousness. The 
Mahanirvana. Tantra (vi, 63-74) describes this. process: 


Then, while making with both hands the ‘tortoise mudra’ [finger gesture], let the 
worshipper take up with his hands a beautiful flower scented with sandal, fragrant aloes, 
and musk, and, carrying it to the iotus of his heart, let him meditate therein {in the lotus! 
upon the most supreme Adya. 

Then let him fead the Devi along the Susnumnd Nadi, which is the highway of Brahman 
to the. great Lotus of a thousand petals, and. there make der joyful. Then, ‘bringing Her 
through hisn his nostriis, let him place Heron thetlower, {her presence being communicated] as 


it were, by one elight to another, and place the flower on the Yantra. Then, utter! ng the bija. 
[seed-mantra] Kring, say. the fo! lowing: ‘O Ady& Devi Kaka! come here [into the yantra] 


with all Thy following, come here; [and then he says] stay here, stay here; [and then! place 
Thyself here; land then] be Thou detained here. Accept my worship’ 

Having thus invoked [the Devi into the Yantra, the Vital Airs of the Devi should be 
infused therein by the following pratistha mantra: 

‘Ang, Hring, Krong, Shring, Svaha, may the five Vital Airs of this Devata be here; Ang 
Hring, Krong, Shring, Svaha, Her Jiva is here placed: Ang, Hring, Krong s Shring, $vaha,.all 
senses; Ang, Hering, Krang, Shring, Svaha, speech, mind, sight, smell, nearing, touch, and 
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A lotus unfolding its petals towards the eight.regions of 
the cosmos provides the sacred seat on which the 
yantra is consecrated ‘or ritual worshio 
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the Vital Airs of the Adv3-K29 Devat& - may they come bere and stay nappil 
forever, Svaha/ 


Another method of infusing vital force into the vantra is by the means of symbolic 
finger-gestures (Av@hana-mudra)? The ra exhaies his breath on to the 
appropriate finger-positions to ‘arrest’ sy i e e 
then slowly lets h nis closed hands descend 

in other ceremonies, the deity may be ir aaalo ed py utter! 

the famous Cayatri Mantra (see p. 40) or variants of other v 

Some ritual rnanuais* also outline a ceremony based on 
yantra with several liquids; in such @ case t the washing is symbolicall ly sug 
cleansing away impurities. 

No matter what method the adept follows, the pranapratistha ceremony effects a 
transformation of the yantra. which now begins to function on a different ‘evel of 
reality: ithas become a receptacie of divine manifestations, divinity in abstract form. 
The yantra is ‘transformed! into a unit of archetypal space (&@kZsa} which is identified 
with power Sakti. No longer can the yantra be equated with gross ma atter veiling the 
spirit, but it has become instinct with the being of the deity with which it |s aroused, 
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Yantra puja 


Then follows the external ritual of pZja (adoration), or offering homage to the deity 


through the symbol! of the yantra. Yantra pUj2 is generally carried out daily, as an 
individual ceremony in which the adept establishes a link with the cosmic forces 
invoked in the yantra through the mystic groupings of devatas. By means of an 
aesthetically pleasing ceremonial involving a variety of ritual ingredients — flowers, 
incense, water, food offerings, etc. — all of which have a deep syebolisen and involve 
his entire psycho-physical compiex, the worshipper strives to achieve a state of 
concentration. 

The type of offering and technique of pitj2 will vary depending upon the sect of 
the worshipper. For instance, the ‘left -hand’ cults of tantrikas wil aiwavs 
symbolically offer the five forbidden ingredients (Panicha-makara/ — wine, meat, tish, 
cereal and intercourse — whereas others will use simple everyday symbolic 
ingredients, such as flowers and perfumed sudstances anc finger gestures. Though 
pul may involve complex techniques anc elaborate accessor ies, its value and 
essence jie in the attitude {bhava} and inner experiences ‘anubhava’ of the cevotee. 
The ritual is approached. with.2 deen sense of compassion or humility, with utter 
dedication and a feeling of total surrender towards the obser or worship: 
offering, however smail, has meaning: 


Whatever man gives mé 
in true devotion: 

Fruit or water: 

A leaf, a flower: 

twill accept it. 

That gift is love, 


His heart’s devotion. Bhagavad-Cita (Chap. X) 


Yantra puja may sometimes be performed with a specific purpose in view (sak3ma). 
When it is for such a particular, temporary, purpose a yantra may be drawn on a 
metai plate with sandal paste, red pigment (kum kum) or saffron; or it may be 
engraved on copper, silver or goid. The colour of the material is generally decided in 
relation to the goal of worship, so that if the ritual is performed for auspicious 
ourposes, the yantra is generally red; for magico-propitiatory rites it may be yellow.3 

One tantric text enjoins that t before he worships the Sri Yantra, the sAdhaka must 
“puton a red garment and red garlands, smear his body with sandal paste, and scent 
himself with Camphor. He should sit in the lotus posture facing east and then may 
begin the ritual. oA 

After Invocation of the chosen deity (shta-devata) with the oranapratistha 
ceremony described above, the adeot symbolically clears away all the obstructions 
or negative forces irom the site where the yantra is placed. This preparatory ritual is 
considered particularly important because it serves to create a cosmic circuit 
around the yantra, ‘fencing’ the four sides to guard them against negative forces. 
The adept then touches various parts of his body with his fingertips (nyasa, or 
worship by gesture), while eas mantras, in order to free his being of all 
impurities and make it fit for worship, thus symbolically preparing for the descent of 
the deity into his own person. Either of two types of nyasa may be oerformed. The 
first, Kara-nyasa, involves touching parts of the hands with specific mantras: 


The thumbs: Hram Naman 
The foretingers: Hrim svah 
The middle fingers: Vasat 
The ring fingers: Hraim hum 
The little fingers: Vasat 

The palm: Hrah 

The back of the hands: Phat. 


In the second type, Anga-nyasa, the parts of the body are consecrated with the 
following mantric sounds: 


Tne heart: Kram Namah 

The head: Han 

The top of the head ito the left of the haidine}: Hrim vasat 
The arms below the shoulders: Hraum vasat. 


Goth forms of nyasa are followed by mental concentration on the deity propitiated 
in the yantra. Then the accessories of the ritual are purified by sprinkling them with 
water consecrated with the appropriate mantra ‘the weapon mantra; Phat), and 
making the ritual finger gesture (dhenu-mudra). 

After these preliminaries, the yantra is worshipped with ritual offerings, 
commonly five (pafichopac&ra)—sandal paste, lowers, incense, lighted oll-lamp, food 
~ which are associated with the five elements. The adept offers them in deep 
concentration while reciting the seed mantra corresponding to each: 
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The five offerings also symbolize the devotee’s senses which he surrenders: his 
s C0 ecome what ne worships’. 

At this point 6 4 i, which 1 specific to vantra wers! na 
worshipper m kes. Tet | offerings with the a roprate penis to each of the 
enclosures, the physical : ; ntra’s lotus 
petals, circles, anc angles. starting from the principa! divinity pi aced in nthe centre, 
exactly as the universe | is conceived as unfurling | from the din he Si Yantra 
is also worshioned in this way ing with Devi Tripuré-Suncdani (Laiita! in the One: 
then moving outw e 
reached, asians Gk } 

The Avarana dj 
the yantra. This circular movement is meant t 
rhythm, and to give a feeling of return to the sour 
the worship of the next circuit of the devatas. 

The Avarana pOjé of the Mahavidva Bhuvanesvari (ater the Sr Bhuvanesvari- 
Nitvarchana), which is conducted on the nine enciosures of her vantra, illustrates on 
one hand the mantra/yantra synthesis, and on the other the symbolism of cosmic 
evoiutioninvolution. 

The mantras consist of seed sviiabies anc the names o7 the deities, and are 
untranslatabie, They exert their influence ee ne-vibrations.” They are meant 
to transmit, like music, their own meaning, as their sounds seep through our senses. 
As we have seen earlier, cosmos, deities and mantras are considered identicai, 
therefore chanting of the name of tne deities in tantric ritual is conducive to intuitive 
illumination ane recapituiates a transcendental ‘presence’. 

Tne rhytnmic pattern of the reiteration of the mantras maxes the static pattern 
kinetic. anc infuses the vantra with a mubile linear force. capable of impinging on 
the senses for transformation. 


ale aim 


uar 
r thé fina! oT Feri ng: 
girom the east side of 
sense of subjective 
achaka moves onto 


ng the jollowing mantrai 


& 


: Srim Amretasvrsivasahita Si Bauvanesvar-yai namah 

Bhuvanesvary 

Hol lowed by the maior mantra, which 
rl padukam puivami namah taroyami namahk 
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iProtection is invoked around the bindu by chanting the names of the deities of the eight 
regents of space with mantras associated with parts of the body! 


See 

oN 
Agneye (5 €, Sm hrim Stim fram hrdyaya (heart] namah Ardyagakti [followed by the 
major mantra, see above] 
Nairtye [5 W1. Stim hrim Srim Sirse thead] svaha Sira-gakti [followed by the major mantral 
Vayavye (N Wi, Srim hrim sikhayai vasat sikh icrown of the head] followed by the major 
mantra] 
Tgane (N El, fim prim stim hriam kavacaya num kavaca {followed by the major mantra] 
pack to the centre! grim rin srim Mraum netratrayaya feves! vaust netre trava followed 
by the major mantra} 
‘around the centre] Stim hrim Stim astraya phat astra followed by the major mantral 
(back to the centre! itm hrim srim hrilekha (followed | by the major mantra] 
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Purve (El, $rim hrim stim aim Cagana followed by the major mantra! Daksine {S], srim hrm 
stim aum Raxta followed by the major mantra] Pagchime (W', §rim orim grim im Kardlika 
followed by the major m antraj Uttare iN), $rim hrim Stim aum Mahocchusma followed by 


the major mantra! 


(Now is chanted the concluding root mantra in which the sadhaka beckons the Goddess 
of the first circuit to grant success and good fortune] 


etah prathamavaranadevatah safgaéh saparivarah sayudhab sagaktikah oGjitastarpitah 
santu namah ; 

Abhistsiddhim me-dehi Saranagatavatsie bhaktya samarpaye tubhyarh orathamavaran- 
archanam 


Second circuit: hexagon V7 2) 


invoking the devatas with their Saktis from the r north triangle onwards} 

Stim hrim srim Gayatrisahita caturanana Brahma / Savitri sahit Visnu / sarsvatisahit Rudra 
/ Lakshmisahit Kuvera / Ratisahit Kama, / Pusti-sahit Vighanraja {followed by the major 
mantra] 

fon the sides of hexagon! Sankhanichi sahit Vasudha / Padmanidhi sahit Vasumati / 
Gayatryadisahit Sribhuvanesvari {follow ved. by the major mantra) (Then are chanted the 
mantras associated with the parts of the body starting from the heart encing with eyes! 
-Hram hrdayaya heart] namah / hrim sirse thead] namah / hrum Sikhayai icrown] namah-/ 
hraim kavacaya namah / Hraum netratrayaya leyesi namah / Hrh astraya naman [followed 


by the root mantra, as above but concluding .dvitiyavaranarchanam = deities of the 


second (dvitiva} circuit} 


Third 
i 


Aird circuit: 
eight-petalled lotus 


lnvoking the deities on the petals) Anangakusuma / Anafgakusumatura / Anafga- 
mandané / Anahgamadanatura / Bhuvanapala / Srigaganavega / Srissirekha / Ananigavega 
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athuravaranarchanam = deities of the fourth (cathurtha) 
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the Geities of the eight regents of space. nadir and zenith with their respective 
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Srim hrinp Stim jarn indrava {E] namah / yam Agni 


8 
Vam Varuna lw / Yar Vayu INW]/ Sam Soma |! 


Hrim Ananta (nadir] [followed by the major mantra ater each deity, and finally the root 
mantra conciuding, saptavaranarchanam = deities of the seventh (sapta} circuit! 


outside the square enclosure 


ce 


iNow the energies of the deities of the quamers who guard the sacred space of the yantra 
are Invoked naming each of their emblems, which are symbois of their power and 
strength and display their eminence over the whole universe! 


Srim fri stim vajra Sakti thunderbolt, Ef / agni Sakti {fire SE] / danda Sakti ‘staff, S} / 
khagga Sakti sword, SW1/ Pasa Sakti fnoose, Wi dhvaia Sakti [fi flag, NW1/ gada Sakti igoad, 
Nis Trigula Sakti (trident, NE! / padma Sakti (lotus,.zenith! / chakra éakti (disc, nadirl 
oliowed by the major mantra, and finally the root mantra concluding astamavaranar- 
chanam = the deities of the eighth ‘asta) circuit] 


Ninth circuit: back to 
the bindu = involution 


(The culmination of the Avarana pia is reached at the ninth enclosure when the sadhaka 
reverses the movement ofthe rite precisely as the universe invoiutes back to the centre, and 
invokes the protective divinities around the bindu followed -by the major mantral 
Srim brim vam vatuka (El! yam _yogini (NJ / ksham khetrapala iWi/ gam ganapati (S]} / 
Vayavye vam astavasu {NW / lsane dvadasaditya [NE] / agneye ek3dasa. rudra [SE] / 
nairrtye sarvabhut [SW] : 
iNow the final offering is made thrice with a handful of flowers, gerfumes, the waving of 
lights and chanting of the root mantra, concluding navavaranarchanarm = deities of ‘the 
ninth inava} circuit, and inviting the Devi to bestow her grace with the hand-gesture of the 
yoni-mudra.] 


Next, the devotee will perform japa, the repetition of a mantra a specified number 
of times. In South India it is still common to recite the.one thousand names of the 
Goddess (Lalitasahasranama) or to repeat the esoteric mantra of the Sri Vidya (see p. 
42). This may be jollawed by meditation by the sadhaka on the chakras (internal 
yantras! of nis subtle body (see Chapter 5). 

At the end of puja, the yantra may de erased if it has been drawn for temporary 
worship, or the sédhaka may use his middle finger to make a dot between his 
eyebrows-swith the vermilion paste offered on the yantra. 
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te noe masy — 


be usec ta indicate 


deity is brought back inty ine om where it wa 
first installed into the yantra, either by the adept’s innaling his breath or smelling the 
flower through which the sa was jist aN lied, during the pranapratistha 
ceremony. The visarjana y 
that what was earlier, at the start of the lit ue a near-sacred archetype of the 
sacred reverts to the status of a diagram 
ollow one another as ‘microcosmic enactment of 


he macrocosny’. 


The whoe ee cof ritual worship is analogous to the cyclical dynamics of cosmic 
time. The unity of ‘cosmic time’ which is divided into three phases in indian tradition 


’ 


pp. 77~9) is-perfectly identifiable with ‘ritual time’ in daily worship, which is also 
divided into three phases. The three phases of yantra liturgy — pranapratistha or 
consecration, pj& or worship and visariana or ritual departure - succeed one 
another as 2 cosmogony and repeat the classical symbolism of creation, 


oreservation and dissolution of the universe. 


Cosmas Yantr Aspirant 

Creation pranapratistha = ritual birth initiation = rit 
Preservation pula or worship sadhan 

Dissolution visarjana identity of microcosmic 


seli with the macrocosm 

Further, the trinie cosmogonic motif is repeated on three ievels: on the ieve! of the 
visual motif dyantral: on the level of the aspirant, who like the cosmos and the 
syrabo} attains a new state of identity, a process whic 
initiatec in the theorv and practice of Fyantra; and on th 
psyche. svmboi and cosmos 
assimilated into the body and the et Into 
unity, 


ee plane. Hence 


the casmos, forming a circu 


r 


a 
Dynamics of Yantra: Meditation 


Ritual is an introductery phase of spiritual discipline, but not the main and most 
significant element. Outer worship gradually gives way to an inner form of 
contemplation which leads the sadhaka through stages of spiritual unfoiding, 
aroceeaing from the gross to the subtie levels of consciousness. As he passes from 
stage to stage his worship becomes more and more contemplative in character, and 
the visual aids which he uses become progressively simpler. in the earliest stages of 
yantra meditation he may use tne yantra to visualize the iconic images of devatas: 
at the highest stage of all, the yantra is condensed into an imaginary bindu; and at 
the jast, even the primal point disappears and the sadhaka and object of 
contemplation are one. The internalization of symbols as they become subtler is 
supported by the dynamics of the yantra until a culmination is reached when man, 
symbol and cosmos are united. 

Yantra mecitation is usuaily combined with the classical techniques of yoga 
meditation, which begin with the adept gaining perfect control over his mind by 
censoring the riot of mental impressions, sensations and memory associations 
which make up ordinary consciousness to-achieve a mental state of lucidity and 
centration. Patanijali (c. 200 8C), originator.of the classical yoga system, recognized 
the importance of external symbols as aids to achieving the mental state of exagrata, 
or single-pointed concentration: ‘Concentration may be attained by fixing the mind 
upon any divine form or symbol that appeals to one as good.” He further declared 
that the object in question can be of any size, from the ‘atomic to infinitely great’. 

Yantras provide a powerful tool for the preliminary centring of consciousness, 
but yantra meditation should not be understood superficially, as though attention 
were merely. pegged on to a symbol, as for instance when we focus on any 
symmetrical figure to contro! our mental flux. On the contrary, genuine vantra 
meditation produces an active mental state and induces receptivity to symbolic 
revelations. Yantra meditation proper begins when the. yogi has mastered the 
traditional bodily. disciplines, such as energizing of the body by. means of yogic 
postures (€sana) and regulating the breathing to a steady rhythm (pranavama): 


a bashes 
Deity meditation 

in.one type of meditation iconic image and yantra are meditated on simultaneously. 
Each part of the iconographic image of the devatd is built up progressively during 
intense visualization. A verse dedicated to the goddess Triputa ‘an epithet of the 
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m the \ weight of Mer breasts. 


oF 
She hoids in many arms, decked with diamonds and other gems, 
Two lotuses, 2 a noose, bow, golden goad, and flowery arrows. 
Her vody is adorned with great iewe's 

Slender is She of waist and beaut! 


The Sadhaka who, having thus for a jong time contemplated Her 
On a vantra set pee! t 
And weicom ec ner wit £ 
Worshipping Her with pe rambhe fi 
Attains success in all the four di: 


in amore elaborate variety of meditation the adept may contemplate the cevatés in 
each of the successive enciosures of the yantras. Alter consecrating the yantra by 
means of the pr3napratisth ceremony isee p. 98), he begins his meditation by fixing 
nis attention on the yantra’s periphery, at the eastern portal, in preparation for the 
journey to the centre. The geometrical symmetry of the diagram helps to draw his 
attention towards the bindu, the fixed point of concentration. The adept interiorizes 
the form of the vantra and pursues hi mecitat ion, circuit by circuit, in obedience to 
the symbolism of the deities disposed on the circuits. These deities may = seen as 

symnbois of the forces acting within the sadnaka which he must either restrain, 
conguer, transform, or interiorize jor meditative experience. seine the 
metaphvysica! realities of those deities lie the reality of psychic facts, the data of 
psychic experience and the reaity of conscious and unconscious forces. The reality 
experiences throw igh the compiex Consennnen structure is the reality 
of feeling anc thought. Each deity can be considered the embodiment of 2 menta! 
state or thougt t-form. On the higher ‘eve! adepts consider the deities as 


ulties and as manifestations of their own 
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ndamental init between mic scheme, the sut 
sera ic? Body sed the yantra. in this form of meditation the externa! yantra j 
transformed into an interna! vantra. Energizing nsycho-cosmic affinities, the 
can begin to make. the ascent, or journey of return. Hence it is important to Ves 
these yantras not merely as symbols of the cosmos but as symbols of the integrated 
psycho-cosmos (man/universe). 


wv 


in most, if not ail, yantras for meditation the progressive stages from material or 
gross to subtle are well marked. Closed concentric circuits (mandatlas) of various 
geometric shapes correspond to the planes of the sadhaka’s consciousness. Each 
enclosure is an ascent of one’s being, a way-station { {pandani), a plateau idhamani), 
towards the sanctum sanctorum. 

The number of circuits in each yantra is prescribed by tradition and codified in 
tantric texts. It can vary considerably. The SA Yantra isee below) has nine. 

In eac ch of the enclosures specific deities are invoked, each circuit oeing 
onsidered as a cosmo} age form which supports devata-ciusters, or groups of 
Ba ses ‘see Chapter 3). The power and harmony of each circle of deities is 
relative-to the central deity: ihe deity-clusters are ‘ike veils concealing the yantra’s 
innermost essence. After the sadhaka Has iiVokéd ‘all the devats int he prescribed 
manner for meditation, ne reaches a level of consciousness in which ail the devata- 
circies are fused to become the presiding deity at the centre of ithe vantra. Craduaily 
this centrai deity itseit cisap ppears and merges.:into the centre ot spinttial 
Consciousness, the bindu of the yantra and the highest psychic centre between the 
aceot’s eyebrows, 

The bindu is a fusion of ail directions and of all levels, a point of termination where 
ALL'S. Frorn the gates which are his own suoconscious forces, the yogi has passed 
through the circuits to be reunited with the permanent element of the universe. The 
ultimate state of union is achieved when he experiences the out- petalling of the 
soul-flower, the thousand-petailed lotus, rising at the crown of the head. 

The awareness that ensues from such meditation constitutes 4 spiritual climax, a 
state of yogic enstasis (samadhi). This is a state of psychic continuum, free from 
mental fluctuations, in which there is perfect merging of symbol and osyche. The 
journey irom the periphery to the centre of the yantra may be measured physicaily 
in a few inches, but psychologically the return to the primordial source represented 
by the bindu is a vast mentai distance, demanding the discipline of a lifetime. 


im) 


The Sti Yantra and psycho-cosmic identities 


Man’s spritual journey trom the stage of material existence to ultimate 
enlightenment is mapped on the greatest of yantras, the Si Yantra. We find the 
sequence of meditation set out in tne 8havay nopanisad, the text of the Samaya sect 
of right-hand path tantrikas. The spiritual journey is taken as a pilgrimage in which 
every step is an ascent to the centre, a movement beyond one’s. limited existence, 
and every level is nearer to.the-goal, -anvaffirmation of the unity of existence. 
: Traditionally such a @ journey is mapped in nine stages, and each of these stages 
corresponds with one of the nine circuits of which eye yantra is composed. Start ting 
from the outer square and moving inwards, the nine rings bear specific names, 
related to their eS eractenst ics; the first circuit. (Trai lokyamohana cnakra} ‘enchants 
the three worlds’: the second ‘Sarvasaparipuraka chakra} ‘fulfills. all expectations’; 
the third (Sarvasankshobana chakra) ‘agitates all’; the fourth Garvasaubhagy- 
adayaka chakra) ‘grants excellence’: the fifth (Sarvarthasidhaka chakra} is the 
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raliokyamohane chakré 


2 Sarvdéaparipurake chakra 


Kaumart $axti 
(== : 


‘protects all’; the seventh 
eseatach rakra) ‘grants ah 
s ‘replete with biiss’. 

i adept contemplates his own 
passions such as an sens fear, just, etc., to overcome or conquer them? The eignt 
psychological tendencies that are considered obstacles of the mind are also 
invoked, as eight Matrika Saktis, in the second line of the outer periphery, Either they 
flank the four ‘doors’ of the yantra or they are invoked in the square banc ‘ohtpura). 

Generally they are what we experience of the world through sense-activity and the 
cravings of our egotism. Thus the first Matrixa Sakti, BrBhmi, is associated with 
worldly desire, the passion that impels us to seek ephemeral joys; Maheswar 
representative of anger; Kaumasi of constant avarice and greed; bestia 
fascinates and infatuates; Var&hi is symbolic of obstinacy and false pride; Indrani 
jealousy; Chamunda of earthly rewards; finally, there is Mahalakshm. who 
symbolizes our deficiencies and blameworthiness generally. 

Around the Matrikd Sakti, in the third tine of the square, preside Mudra Saktis who 
represent the chakras of the subtie body isee beiow).4 

Because it is through our bodies that we experience the world at large and all our 
fikes and dislikes, emotions, feelings and responses are experienced through our 


Dhairyakarsani eae 


Smrityakarsent (memory) 


Namakarsen’ (neme} 
Biyakerseni (seed? Spargdkarsani (touch? 


Armakarsam {soul} fs Sabdakarsani (sound) 


Amritakarsani (immorality) ego} 
Sarirdkarsani (body) Budhyakarsant (intellect) 
Kamakarsani (desire) 


Sarvasampattiptiran? (1da = left cheek} 


Anangamadans 


Anangavegant Anangakusa 


Anafgamadanatura 


Anangamekhala 


-Angngarekna Anangaméaiini 


Anangakusuma 


Sodily senses, and since our physical being is composed of sixteen components — 
the five elements ‘earth, water, fire, air, ether}, ten sense-organs of perception and 
action ‘ears, skin, eyes, tongue, nose, mouth, feet, hands, arms, genitals}, and the 
oscillating mind — these sixteen components are related to the sixteen petais of the 
$7 Yantra lotus. Each petal is presided over by a deity of attraction who stimulates our 
‘sense-consciousness’ through our bodily faculties, which leaves us spellbound in 
infatuation with ourseives, 

These sixteen ‘attractions’ veil our existence, blind our spiritual sight, keep us from 
knowledge, and chain us to the ceaseless cycle of tite. Since they mirror our 
consciousness at the stage of faise knowing, these Saktis must be contemplated at 
the beginning of our spiritual journey. 

The eignt-petailed lotus, the third circuit, governs speech, grasping,.locomotion, 
evacuation, enjoyment, and the three attitudes of rejection, acceptance and 
indifference. These petais are also each presided. over by a Sakti. 

After transcending the limitations of the physical self, the meditator has to attain 
an understanding of his subtle body; from the. physical shell he must enter into his 
psychic self represented by the subtle nerves, etheric channels and vital energy of 
the body-cosmos. Accordingly, fourth, fifth, and sixth circuits of the Sf Yantra 
symoolicaily iilustrate the subtle nerves, and the modification of the vital energy 


Sarvavesankari (Gandnari = ieft ankie} 


Sarvaranjani (Pisa = left thigh} 
Sarvanmadini (Sankhini. = left side) 
Sarvarthasadhant | o. ee 
___ {Sacaswati' = let shoulder} 


Sarvairnbhint (Sayasvini = right ankle) 
Sarvastambhini (Yasovati = right thigh) 


Sarvamantramay? x ity i Fath rh Lie 

Fes antares peat Apts tel 8 oy rin? (vi$vedara = right cheex} 

(Piagaia = left side of forehead) Ratisteine UUnvers oF } 
Sarvadvandvaksayamkari Sarvavidravini (Kuhu = right side of forehead) 


{Sushumna = back of forehead) 
Sarvasenkshoohin? (Alambusa = centre of forehead) 


Sarvasammohint (Hastijinva = right side} 


Sarvaniadini (Varunt = right shoulder) 
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3 Sarvasankshobana chakra 


4 Sarvesaubhagyadayaka chakra 


Sarvaduhkhevimocian! 


\ Saervakamaprada 
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Sarvamangalakariny 


X.. Sarvaorivachkanl 


Sarvasampatpracs 


5 Sarvarthasadhake chakra 


Sarvangsundat 


Servasaubnagysdayini 


Sarvasiddhisrada 


the 


of the subtle body. The first of these, the 
fourteen-triangied circuit, corresponcs with the fourteen etheric nerves in tne subtie 
body: six run through ‘ the right side of the body starting at the ankle anc moving 

it thigh, shou! ider and cheek, and ultimately meeting at the 


upwards through the right ti 
centre of the forenead; four are on the lett, the rest along the axis of the subtle body. 


re 

The fitth circuit of ten triangles exemplifies the dynamic life-force caliec prana, the 
essential fink between mind and body. The triangies represent the tenfold functions 
of the universa! pranic energy in the individuai subtie bay: the five vital currents 
(Prina, which draws fife-force into the body; Apana, which expels life-force; Vyana, 
which distributes and Giculates energy; Samana, which controls digestion; ee 
which controls circulation), and the five medial currents (Naga, Karma, Krka 
Devadatta, and Dhananjaya} which mirror them. 

The sixth circuit which is also ten-triangied relates to the interaction between the 
ten functions of pranic energy and the ten types of digestive fire, each presided ove 
by a deity. The mobtization of the prana. through the energy centres s 


fundamentally important. 


iprina) which regulates the vitality 
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Sarvadharasvartpin? 


Sarvapapharé Sarvavyachivingsini 


Sarvanendamay! Sarvajhanemeay? 


Ssrvaraksékare chakra 
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ngle brings forth the three worlds’ Aarnava, Cnapter x). 7 
three sides of the yoni, the primordia! triangie, creative matrix of the cosmos, stanc for the three qualities 
composing mate n 


red: tamas, the descending quality or inert 


i nature: sattva, the ascending quality. seen 2s white; rajes, the kinetic quality, seen as 
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64 Yantra devoted to Sakti, used for 
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65 $e Yantra created in an electronic vibration field, an experiment in the translation of sound into 
A similar experience is ‘sensed’ during ritual worship when the yantra pattern ‘demateriaizes, appear 
n feild of spoken mantras. Still from a film oy Ronal¢ Nameth 


dissolve into a sound-pattern or vibration 7 


Sarvegvan 


Kaulint Kamesvari 


Vasini 


Conscious experience of the psychic spectrum becomes more and more suptie as 
one moves to the Sif Yantra’s inner enclosures. The seventh, eight-triangled circuit 
(Sarvaroganara) reoresents, first, the three constituent principles of material nature: 
sattva which is associated with ourity or the stuff of intelligence: rajas which 
denotes the force or energy activating and impelling creation; tamas, mass or 
matter equated with inertia. These three qualities exist in individuals in varying 
degrees and are variously manifested: sattva is expressed psychologically as purity, 
tranquillity and calmness of mind; rajas as passion, egoism, restlessness; tamas as 
resistance to ail change. The devotee can cultivate any of these qualities by his 
actions and thoughts; ideally, an aspirant will cultivate the sattva element of his 
nature over rajas and tamas. Ultimately, however, he will strive to overcome even 
the sattva element as the ultimate essence is above and beyond all. The other five 
triangles of this circuit represent two sets of polarities — pleasure; pain, cold/heat — 
and the individua'’s will or capacity to decide upon action. Decisiveness guides the 
psyche to balance the continuous flux of mental activity. On the ascending scale of 
reality, after having understood the working of his senses the adept should begin to 
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& Sarvanandamaya chakre 
The ninth chakra, the bindu, is the symbol i tis the summit of reality 
nd represents the innermost centre of the consciousness, the abode of the 

supreme goddess Lalita, whase mysterious presence is experienced in the depths of 
one’s being. The Dindu marks the end of the spiritual pilgrimage. Where outer life 
ends, the inner life begins: there is no shape, no for Hi alli is immersed in the void. 
-The Srv Yantra’s nine Sakti-clusters are thus nine | is separating man from his 
primordial wholeness, or, conversely, nine steas that can lead him through the 
principles of spiritual evolution. When the highest stage of exaltation is reached the 
vantra I$ internalized: it becomes a psychic c he truth of the cosmos. 
ilumninated in the yantra, is the sadhaka aiincel minec, and his body itsel? 
becomes the yantra 
In another type of meditation, the adest experiences both evolution and 
h the SH in deep concentration, the ad 
constructs ¢ the entire image of the $7 Yantra from the centre 
he cosmos is held rurt j 
nas been visualized, ; 
figure. Moving | 


is Meditation iro: 
Igu ds, enciosure after enclosure, eens 
‘dissolution’ of osmic orinciples p project ec bY the iif 
such meditation the ee through t 
an act of purging his consciousness. He is summoned to and surrenders to initiat 
Seath through which he is reborn. When he has attained the sougnt-aiter identity, 
the extended universe ‘of the yantra} symbolically collapses into the bindu, which 
itself vanishes into the void. 
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The body yantra: Kundalini dhyana 


‘nthe Tantras the human body acquires a unique role and is considered the most 
perfect and powerful of all yantras. What is counselled is not a withdrawal! from 
existence or a cold ascetism which teaches us to sever our links with life, but a 
ee UP OF existence into our own being. This gathering up is effected by 


cosmicizing the body, and treating it as a ‘tool’ for inner awareness by taming it with 
yogic. rituals, awakening zones ea consciousness and activizing its iatent subtle 
energies. But would this be possible if man and his body were not taken to be a 


cosmicized circuit and a powerful spiritual vehicle? 

in the earliest speculations of the Vedas the macrocosm and its creator were 
conceived in human terms. The ‘Purusha Sukta’ hymn in the Rig Veda portrays the 
woric as coming into existence from the bodily parts of the Cosmic Person: The sun 
came out of his eyes, the moon from his mind, Indra and Agni ‘fre! from his mouth. 
wind from his breath, air from his navel, sky irom his head, earth trom his feet, ...3 

in later iiterature, not only is the affinity between the world and the Cosmic Person 
maintained, Dut relationships are pointed between the elements and human 
functions. Thus in equally graphic terms the Aitareya i states: ‘Fire became speech 
and entered in the mouth of the individual, mind became breath and entered his 
nose, the sun ibecame] sight in his eyes, the quarter of heaven hearing in his ears, 
plants and trees hairs in his skin. moon, mind in his heart.’ 

Man is regarded, not as a separate and accidental product of evolution, but as an 
extension of divine consciousness exoressing the fundamental unity of creation. His 
life, like the cosmos, is bound by a purpose; his biological rhythms are tuned by 
planetary phenomena. Man’s existence is ordained and regulated by the governing 
principle of nature. The external world, and the inner world of man, are formed of the 
same ‘stuf’, and are related by an indivisible web of mutually conditioned aifinities, 
which are often expressed in terms of the human body. 

In the Tantras the relationship of man and cosmos has been reversed, and man 
himself has ‘become’ the cosmos. That is, his significance in the cosmic order has 
deen exalted to the extent that he, and his body, are seen as a tool iyantra} ot 

uniimited power, capable of transforming even his baser capacities into eternal 
values, an exaitation considered as a movement of power fram the realm of god to 
the reaim of man. Indeed, his body is seen as condensing the entire universe. 


In your cody is Mount Meru there too are the two cosmic forces: 
encircled by the seven continents: that which destroys, that which creates: 
the rivers are there too, and all the elements: ether, 

the seas, the mountains, the plains, air and fire, water and earth. 

and the gods of the fieids: Yes, in your oody are aii things 
Prophets are to be seen in it, monks, that exist in the three worlds, 

places of pilgrimage = ee their prescribed functions 
and the deities presiding over them. und Mount Meru; 

The stars are there, and the planets, he ee who knows this 

and the sun together with the moon; ” is held to be a true yogi’ 
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Trost centre Activates hearing Organ of genen: mouth 
Anahate Air, movement Organ of sagaition: skin Yam ise Mahsr-loke 
heart centre : PACHIVERER: sense Ci Organ of action: genrais antelope sd 
touch 
Ram Rudre Lakini Svar-loke 
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fiadngr ee ‘ Cegan of cognition: £ 2 ved 
Maiadhare ‘é Activates sense of Rees cence ae airavate Baiz-ioke 
base of spine smell! Organ of action: feet teiepha 


Subtle body chakras 


To illustrate the mutual correspondences of the human body and the cosmos, tantra 
has created a system of psychic ‘crosspoints’ in which the infinite world of time and 
space are seen reflected in the osycho- physical structure of man. The cosmos, 
according to the Tantras, cansists of seven ascending planes of existence, starting 
from earthly, gross existence, and this hierarchy is mirrored in the psychic vortices 
functioning as invisible yantras in the human body, 

The seven {in the Hindu tradition) major points of power in the subtle body 
function as yantras for inner meditative experience in Kundalini yoga. They are 
visualized as geometrical figures, as wheeis (chakras) or jot uses, spaced on the 
vertical axis of the suotle body, the sishde which corresponds roughly to the 
spinal coiumn and brain. Since these chakras embrace the entire ssycho-cosmos, 
each is associated with a sound vibration, element, colour, devata or animal symboi.2 

The first chakra, known as the MUladhara (root) Chakra, is situated at the base of 
the spine and is the gathering point of the energy of the psychic body. Its svmbolisa 
square with an inverted triangle. In the centre of this yantra is the snake-symbo! of 
the latent microcosmic.form of energy, Devi Kundalini, coiled around a linga 
embiem. it is governed by the element earth, and its seed-mantra is Lam. 

The second, Svadishthana Chakra, lies behind the genitals. It is coloured 
vermilion, and its form is a circle with six petals, containing a white crescent moon. In 
the centre is inscribed the mantra of the water element, Vam. 

The third, Manipura Chakra, is the nave! centre, governed by the element fire. It is 
visualized as a lotus of ten petals. Within the lotus.is a red triangle with three 
swastika marks (T-shaped). its seed mantra is Ram: 

Tne fourth, Anahata Chakra, is located at the level of the heart, which is 
conceived as a lotus of tweive petals with a hexagon at the centre. The Anahata 
Chakra.is the seat of the air element, and is a prime revealer of cosmic sound during 
meditation. Its seed mantra is Yam. 

The fifth chakra is known as Visuddha Chakra and is situated at the level of the 
throat. it is of smoky purple hue, and its symbol is a sixteen-petailed lotus with a 
cownward pointing triangle. in its centre is the symboi of the ether element, 
represented by a circle with the seed mantra.Ham, 

The sixth chakra, Aja, is located between the eyebrows and commands the 
various levels of meditation. ts symbol is a circle with two petals and an inverted 
triangie bearing a linga emblem. its seed mantra is the primordial vioration, Om. 

The seventh chakra, Sahasraéra Chakra, represents the apex of yogic. meditation, 

the seat of the Absolute (Siva-Sakti), itis visualized as measuring four fingers’ breadth 
above the crown of the head, and is represented by an inverted lotus of a thousand 
petals, symbolically showering the subtie body with spiritual radiance. The 
Sahasrara neutralizes all colours and sounds, and is represented as colourless. 


These internal yantras mark the ohases of the Spies! journey of the Kundalin? 


Sakti, the ener gy which is aroused in meditation for the ascent of the path of the 
Sushumna to unite with the SahasrZra Chakra. They indicate the seven stages of 
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The techniaue of Kundalint voga consi 8 
consciousness-as-power (Sakti) in the root cha ra (Maladha ara}, located in the region 
of the perineium. and causing it to rise up Sushumné, the central channel of the 
subtie body, energizing the seven chakras through which the tantric universe can be 
absorbed into the body. Once the Kundalint Sakti has ascended to Sanasrara, the 
highest psychic centre at the crown of the head, it is made to reverse its course and 
return to rest in the base centre again. 

In @ special method of meditation practised by advanced adepis, uncer the 
guidance of a guru, the adept learns to achieve union between the Kundalini of tne 
microcosm (Pinda) and the macrocosm (@rahmanda). These affinities are struck in 
the subtle body by meditation on its chakras and by finding correlations and 
similarities between the subtie body and the totality of the cosmos. 

As we have seen earlier, spiritual endeavour in tantrism proceeds by 2 process of 
introversion. The basic aim is to reverse the journey of the individual from a chaotic 
outward flow of constant change to an inward state of rest; technically. a reversal oF 
the world of pravrtti iactivity} to a state of nivrtti irest), The extent to which the 

ymbolism or reversal has been integrated in Kundalini voga can be seen from the 
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The form of vaga practised by the Natha 4 
Sakti be absorbed in and united with Siva. The u h 
as it ascencs piercing the internal vantras means the arresting of tne process of 
constant oecoming. and a retrogression of the cosmic process to its ultimate source, 
The Natha tantrikas follow a psychological and physiologica! discipline based on a 
regressive process (ulté-sadhana; whereby the kinetic flow of the Kundaini Sakti, 
which in the ordinary course of lite flows downward, is made to come to a state of 
rest in its upward flow and unite with Siva. Physiological functions of the body also 


undergo progressive ‘reversals’, for instance, by adsorption of semen and subli- 
mation of sexual energy, which is reversed for the upward journey in Kundalini yoga. 

The basic principle in all forms of contemplation and meditation in Kundalini yoga 
is that the energies shouid involute back to the primal source. The grosser elements 
of the subtle body should dissolve in the subtle elements; each class of bhutas (gross 
elements) is dissolved into the next class of tattvas in the ascending order (subtie 
elements). Siva Saminité 1, 78) explains: The earth [MOladhara Chakral becomes 
subtle and dissolves into water [ManipGra Chakral; water is resolved into fire 
iSvadhishthéna Cnakral: fire similarly merges into air (AnBhata Chakraj; air is 
absorbed into ether (Viguddha Chakra}: and ether is resolved into avidya, which 
merges into great Branman (Sahasrara Chakral’ 

The seven inner chakras may be meditated upon in turn with the aid of an 
external yantra such as a yantra from Nepal which has the symbols of the seven 
chakras inscribed on the petais of a lotus enclosed ina Tour-gate square, A common 
practice, however, is to equate the circuits of the yantra to the body chakras. 

Atext® devoted to Sakti worship relates the chakras of the subtle Sody to the nine 
circuits of the ST Yantra as follows: 


rt Yantra 


tir, 


Chakra 


The outer square (Trailokyamohana} Mulachara ‘root chakra) 


Svadhisnthana ichakra below 
the navel) 


Sixteen-petailed lotus (Sarvasapariouraka} 


Eight-petalled lotus (Sarvasadkshobana) Manipiira (navel chakra) 


Fourteen-angled figure (Sarvasauonagyadayaka) Ananata (heart chakra) 


en-angied figure (Sarvarthasadhaka} Viguddha itnroat chakra) 
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Aja (chakra between the 
eyebrows 


- Ten-angied figure (Sarvaraksakarai 


Branmaranchra ‘chakra of 
palate! 


Triangle (Sarvasiddhiprada} Branman ‘chakra of the 


Bindu ‘Sarvanandamaya! 


Hence the Sri Yantra can be viewed as a composite image of the subtle cady, 
Other forms of concordance are. drawn between the subtle body and the $17 
_ Yantra. In.its.three-dimensional variety, for instance, when the $4 Yantra is known as 
‘Meru’ (atter Mount Meru, the mythical axis of the earth], its nine circuits are divided 
into three elevations which match the scheme of the subtle body, whose chakras 
can also be divided into triads. Alternatively, three chakras each containing the 
linga-embiern of the male orinciple are seen as marking three levels corresponding 
to the three elevations of the Meru form of the Sri Yantra. These chakras are called 
‘knots’ (granthi!, and are nodes where the transformation of the adept is said to take 


The seven chakras of the subtie body corresponding to 
seven circuits of the yantra, whose sudtie energies are 
interiorized in ritual and meditation 
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the Kundalini reaches the sighest chakra, the Sahasrara., this centre merges with the 
bindu of the S:iT Yantra. 

A sect of ‘right-hand’ tantrikas, the Samayacara, acvocates @ nighly esoteric type 
of internal worship, again combining the $d Yantra and tne chakras. Upon 


concentrating on the chakras in turn, ali the 7 uths’ which they embody are 
spontaneously ae by filurmination. 

The chakras’ can be used as foci for concentration without the aid of external 
yantras, either separately or together; or meditation may be carried on using the 
body-mandala and concentrating on gr aphic symbols associated with each oart of 
the subtle body. One yogs text describe bes this form of meditation: 


From the knee to the foot is the seat of earth. The fa reh-goodess, veliow, square, and with 
the eS of indra as her em Aes nm, should be refie cted upon for five Ghatikas {two hours. 
after having filled the part t with vital breath. From the knee to the hip is said to be the seat 
of water. wa er, shaped as a crescent, whi te, and with siiver as her embiem. snould be 
reflected upon for ten Nadikas four nours;, having he part with vita! breath. From 


the waist to the hip is 5a id to be the seat of fire. There should be refiected upon ia triangle. 
: : riac of holding the vit tal breath 
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his body to the appropriate part, suspenc is his breath Has the “cua periods, anc 
concentrates on each symbol of the elements in ascending order: the square Tor 
earth, the triangle for fire, the hexagon for air, the circle for ether. Chanting seed 
mantras and visualizing the presiding deities, he obtains insight into the secret forces 


rou ugh the body mandala, and gains mastery over the elements. 
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{ Mahavidya Sagalé-mukii bearing emblems of the psychic.centres of the subtle body disposed 
‘otus petals, in meditation, the body yantra acts in conjunction with the diagram ic achieve the 
y unity of yantra, body and cosmos. Nepal, ¢. 1767. Gouache on paper 


68 Three of the chakras of the subtie body, in asc 


Svadishthana deiow the naveland Maniplira at the 
during Kundaiin? yoga, these chakras represent stages in the sadhaka’s orogress towards : 
achieved when the Kundalini Sakt! is fi with Siva at tne topmost asychic centre, Saha : 
represented oy the thousand-petalled fotus. Nepal, ¢. 1767, Covache on paper 
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The disc of the body-cosmos is the best of all yantras. 


Skta Darshan (15, 1, 30) 


Internal yantras 


Meditation on the yantra takes the most subtle form of all when it consists of inner 
ilumination, a method of meditation without any yogic, ritual or visual aids. 
in the early phases of the practice of sadhana the Cévotee ‘is instructed in the 
iconic images of deities. Later, even yantric symbols are discarded, and worship 
. ecomes highly abstract, sudtie and esoteric. It is at this stage that meditation on 
nternal yantras composed of simple graphic symbols is performed. This technique is 
oniy divulged to those practitianers who have been through ail the stages of 
- sachand, and is attained attera aiongand arduous training under the strict instruction 
of nigniy advanced gurus. The texts’? state that ail tAé ritual offerings made in the 
external form of worship are spontaneously present in the interior form, and it i$ for 
this reason that in many texts the contemplative experience is called mental 
odiation’ lantarvaina: 

The whole process of mentai oblation is described in the Kaulavafi naa, & ae 
of the Kaula sect of tantrism. After preliminary purify! ng ri ites, the sddnaka builds u 
in deep concentration, a square yantra enclosed by three concentric circles. in ns 
centre of the square he visualizes the emblem of the yoni (a half-moon and bindu, 
Tne square symbolizes the vessel of consciousness icit-kunda} in which burns the fire 
of consciousness, and into this symbolic fire the adept ‘surrenders’ all Ais mental 
offerings. The sadhaka first makes an offering of his impulses, then his senses, then 
his selfhood, then his acts, both good and evil, and finally his entire inner-outer self 
which is none other than the thirty-six cosmic principles of which the universe is 
composed ‘see p. 74). Through this unconditional surrender, the adept dissolves 
every Dond with outer life. This mentai offering of his entire being is the prelude to 
new odirth. 

The devotee apprehends the true nature of the absolute orinciple as void, the 
undifferentiated ultimate ground of reality. He is. then said to become 
indistinguishaote from the vessel into which the symbolic ablations were offered: in 
this final stage his entire being is perfectly assimilated with the cosmos: The act of 
offering is Brahman, the offering is 8rahman, the person offering is Brahman’ 


Shanta ot oblation in the Kaul iavalinirnaya (Chap. itt, 85f%.) decen 2 this process: 


Into the Fire of Consciousness 

n the navel centre; kindled with Knowiedge, _ 
, ras objation the impulses-of the sensés 
usin the mind as sacrificial ladle, svaha. 


| offer functions-of the senses,. 

As obiation into the Fire which is Atman; : 

Fed by righteousness and unrignteousnes $ like ghee 

With the ming as ladle held by the handle which is the path of Sushumnda, svaha, 
‘offer ail acts good and evil as 

Obiation into the all-pen vading Fire, sates oy Time. 

The two nafds with whichrhoid th adie are 

Siva and Sakti, os 
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The bindu experience 


The culmination of yantra meditation is reached when the sadhaka begins to 
internalize the bindu in the yantra as an inner, sti centre. He may then contempiate 
an imaginary point in his subtle body. The spiritual experience of the bindu marks 
the end of spiritua! involution. 

The “bindu-state’ experience is unique. Psychically, it impties. the sadnaka’s 
awareness of his wholeness, which is spontaneously discovered through inwarc 
illurnination. All the outward directed energies of the phenomenal ego are brought 
together to an inward state of rest and unity by the ultimate realization of Atman. 
“Neutrality of the senses’ has superseded the creative play of Maya Sakti, and he is 
now the silent seer, no longer attached to the worid of phenomena. He neither 
laughs nor weeps, loves nor hates, for ne has transcendec all duatities. The adept 
attains precisely the state, mentally and spiritually, that the symbo! of the bindu 
denotes, an ideal mid-point, the balancing of all polar rit #5, But this is not the end, the 
aspirant is still to soar beyond the bindu-state to merge with the Void — the 
otimordia! plenitude of Siva-Sakti in oneness. 

This highest stage of spiritual absorption samashi? achi eved through yantra ritual 
warship and meditation is not susceptible to any verbal analysis. it is contempiatec 
in absolute slience: ‘Higher than.the original synabie is tne point, t 
than this: the syllable vanishes witn the sound, the highest state ts sites 

When the adept is abie totaily to re-estadiish himselt in apes) eed 
retracing his steps to his original source, absorb anc 
fragmentation and multiplicity of existence into unity, what is thee to ae 
To hear? Te touch? For: 


<3 


\When there is duality, one sees another, one smells another, one tastes another, one 
speaks to another, one hears another, one touches another, one understands another. 
But where everything has become just one’s own self, then who ¢an be seen by what? 
Who can be smelt by what? Who can be tasted by what? Who.can speak to what? Who 
can think of what? Who can touch what?” 


Ail external aids such as yantras and mantras have become like shadows. In the most 
advanced form of interna| meditation, when ecstasy bordering on trance has been 
reached, even the inner yantra is regarded as obsolete, serving no spiritual purpose: 
‘The yogi engaged in samadhi cannot be controlled by yantra or mantra; he is 
beyond the power of all corporeal beings.’'® At this.stage the yantra is abandoned 
and may be passed to another sadhaka or immersed in holy water. 

in the early stages of meditation the yantra was considered as a partial archetype 
of the noumenon, whereas the adeot was a part of phenomenal existence. When 
the sought realization is achieved, the yantra becomes a part of phenomena 
imundane existence} and the Sadhaka an external aspect of noumena. This paradox 
of a yantra being eternally sacred ‘full of cosmic realities when seen from a specific 
dimension of ritual process) and profane (empty of universal truths when viewed 
~outside thé Fitlial process) emphasizes the core-nature of the-vantra symbol: it is 
purely a functional symbol in tantric liturgy, yet shielding unbounded truths, the 
secret forces of cosmic mystery. 
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reflects tru ine archetype and is a bridge between the finite and infinity over which 
the benoilcer or devotee ‘sravels’ into another reaim of being. Such an art- form nas 
its subject matter anc its treatment of form from inner sources. An artist who seeks 
to plumb the mystery of creation within nt ofa 
doctrine, a messenger who transiates universal eave te tuitions into vis arms. 
These intuitions strive jor revelation, to transcenc a j ba fiorm 
and to relate themselves to archetypal ana! core This pr i nce may 
involve the teanstgu sration of phenomenal enti their ultimate form, the 


expression of thelr essential qualities, bears no ee ness to their outward or ‘reas 
appearances. indeed, produced form, according to the Indian theory of the science 
of forms (Sadariga), never exists as it appears to the physical eye Dut as an ales 
‘known, corresponding to a mental prototype. Hence form is never vaiued for it 
own sake, but only so far as it serves to provide experience of raligionté 4 or 
metaphysical truth. What is sought in form is an | indwelling presence, the ‘sou! 
imorisoned in the material. 

All Indian images are ‘symbols’ of the Supre me Princigie and vary only in degree of 
abstraction. Consequently, the outer 7orm of an image should always be perceived 
in relation to its symbol-value. The material ‘reality’ of a yantra’s form depends on 
the spiritual reality of its content; or, to put it another aS the metaphysics of 
yantra coincides with its gesthetics, in that form and content are inextricably related 
by an internal iogic. 

in certain instances, form value and symbol-value are Cine congruent: that is isi 
parallelism, if not identity, exists between t he intrinsic nature of the sees ang tneir 
transcendental correspondents. Thus, for instance, in 5 BeSenete) the point is the 
primary princi cipl 2 of ali figures. in the yantra, the geometry of the point is amplified 
into. a metaphysical! ‘truth’ in the symbolism of the bindu: the bindu, as we have seen 
earlier, is a natural symbdo! of the Supreme Pring: iust as the point is a fundamental 
principie of ali snapes. Similarly, just as the poin » geomet represents imcivisio: 
unity and the beginning of ail dimension anc concrete shape, the Supreme Principe 
represented by the bincu cannot be qualified in dimension because it 's conceived 
of ag unmanifest, and therefore cannot be circumscribed Dy any measure oF 
dimension, vet remains the basis of all spiritual dimension and empirica! being. 

in the form-language of tantra, the t triangi ie is the simplest planar expression of 
cosmic location after the point. It is thus the first sacre¢ enclosure of the Siva-Sakul 
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principle. The three points of the triangle are related to certain triads of cosmic 
orincioles: sattva; rajas and tamas; creation, preservation and dissolution. Content 
determines form with the nine circuits of the Srv Yantra that are related to the 
ninefold division of cosmic principles; to the nine apertures of the bady’ (eyes, ears, 
mouth, nostrils, genitals and anus); to the nine psychic centres (the seven chakras 
and the one below the thousanc-petalied lotus and the one deiow the eyes); to the 
nine names of the Devi? ‘Tripura, Triouresi, Tripura-Sundari, Triouravasini, 
ix rpuramaiini, Tripurasiocha, Tripuramba, Mahatripurésuncart; and to 
the nine olanets and the nine divisions of time? (24 minutes - ghatika; 3 hours - 
yama: Gay and nignt — ahoratra; day of ‘the week ~ vara; lunar day ~ tithi; fortnight — 
paksha; month - masa; season - The cosmic concepts relating to five 
orinciples — the five elements, for example, or the tive aspects of Siva—are associated 
with the oentagon: and the sixteen iotus petals which recur in several yantras are 
made the dweiling of sixteen divinities and. as in the Sri Yantra, are associated with 
the sixteen voweis of the Sanskrit language. 

Similarly the application of colour in the vantra is purely symooitc. Colour is never 
used arbitrarily to enhance the decorative quailty of a diagram, but refers to 
philosophical ideas and expresses inner states oF consciousness. 

One of the most. imoortant colour-schemes is white, red and dlack, which 
stands for the three qualities of material nature (Prakriti): sattva, rajas and tamas. The 
sattva or ascending quality has been given the ‘colour’ of purity, white; rajas, wnich 
denotes the dynamic or agin pr rinciple, is red; camas, which is inertia or the 
descending force, is black. The eight regions of space aiso nave symbolic colours, 

Similarly with the five elements: in as cendine order, from gross to most subtie, 
earth is vellow; water is white: fire is red; air is grey; ether is misty-smoky.; In a grid- 
square yantra, each square may be painzed with a flat tone to denote one oF the five 
elements. , 

The aspects of the Goddess are represented py colours in accordance with ner 
qualities; conferring liberation she is contemplated as white; as preserver of ail, she 
is seen as red; as destroyer she is tawny; conferring bliss she is rose-coloured; as 
bestower of wealth and good fortunes she is saffron-vellow. Coloured black, she 
withdraws the entire worid into herself. Black is seen as containing ail the colours, 
hence Kail is represent ed as dark-hued, as white and other colours disa BODear into 
dlack in the samme way as ail beings enter Kal’? 

Traditionaily, the particular goai of the yantra worshio may decide the colouring 
used for the vantra, though not ai! texts prescribe the same colour symbolism. 
Yellow: ipital and vermilion frakta) are the two basic auspicious colours. For 
temporary worship, yantras are drawn with saffron, a red powder ikum kum: or 
sandalwood paste. Brown, tawny colours or dark olue may de used for ‘negative’ 
yantras, 

Yantras are often made of rock crystal, since within its translucent brilliance a 
latent ail the colours of the spectrum. Goid, a vibration between saturated yellow 
and cs fant lignt, represents. transcendence, and is used in some vantras for the 


bindu to indicate the experience of Light, or spiritual Bliss. 
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The construction of the power-ciagram 
v 5 


The symmetry that permeates creation as a norm is funcamental to the 
construction of the vantra. Leaves of plants do not grow out of tune with nature's 
aws, anc the vantra similarly evolves in accordance with traditional rules and in an 
monious mathematical progression. The three principal modes of 
mergent, which is straight and symmetrical (riu) curved and 
mai; and the quasi-symmetricai or eccentric ivisa: The root 
principle of this mathematical descent from the bindu to the unified and orderly 
periphery is vale ardhamatra {rom the Sanskrit root, rén=to grow, 
matra = measure}, or the measure that is not static but grows anc evolves in 
accordance with the laws of harrnony and rhythm. 

From the source, the bindu, derives the expanding line. seen as the continuum 
nada}; trom nada originate magnitude and dimension iparimeva); from parimeya 

arise the symbiot ic opposit tes ates -minus, ib Mes centrifuga: anc centripetal 
polarities and the order umbers (5. ‘A, Number provides harmony and 
stability, integration Satie unity. Thus th number 3 gives specific location to 
magnitude and becomes a triangle, 4 a square, 5 a pentagon, 6 a hexagon, etc. As we 
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Rave seen, these numbers are not simply sums of integers, but have specific 
symbolic relationsnips with philosophical ideas. 

This integra! relationship of jorm and content also operates in reverse. If tne 
structure of the vantra is imperfect, that is, if the balance of the outer form is 
distorted ar if even a singie line or symbo! is eliminated. then the content and 
symbolic significance will be abolisned simultaneously. Moreover, according to this 
pr incipi e, the maker of a deformed yantra las well as tne one wno worships it} w 
@ cognate distortion of the archetvypa: image within his psyche. Any 


disregardec error in ae making of the symboi will lead to a psychic disequilibrium 


tne sadhak i v his sadhana. To avoic error, the yantr ra is executed w 
extrem g traciti pti utest detail. 
corrections are ever ae fan error | , the \ . is immersed in sok 
water and anew one is begun, 

The yantra-siddhais isages to whom the powers of the yantra have been reveaiec 
deciare that if 2 vantra falis to become ‘active’ tne jault nes with the person using the 
yantra and never with the yantra itsely, for the power-diagram is never tentative or 
arbitrary, but is based on laws of space, vibration, number and dynamics. 

The greatest of all yantras, the Sti Yantra, devoted to the worship of the Coddess, 
is a visual masterpiece of abstraction, flawiess in its proportions and symmetry. The 


technique’ of its construction is outlined in a number of texts, and is a unique and 
complete rite. Lakshmichara, the commentator of Saundaryalahar?, a collection of 
devotional hymns dedicated to the Goddess, outlines two principal methods of 
construction: one, used by the ‘right-hand’ path tantrikas, is the order of evolution 

(sristt-kramna) in which the yantra is constructed in geometrical progression from 
oindu outwards; the other, the order used by the ‘jeft-nand’ path tantrikas, is the 
order of dissolution (laya-krama), in which construction is from the circle moving 
inwards. 

'n traditional Indian art, the process of creation falls into a pattern similar to 
worship. Coomaraswamy,® quoting several Sankskrit sources, describes the various 
disciplines which an artist has to undergo. As the first step in the ritual which 
precedes creation of a sculpted image, for example, he goes to a solitary piace. There 
ne must discipline nis impuises, control his ohysical and mental processes and 
suppress the chaotic world of the supconscious through penetrating concentration. 
Sometimes, to reach the inner depths of his consciousness, ‘the imager, on the night 
before beginning his work and after ceremonial purification, is instructed to pray: O 
thou Lord, teach me in dreams how to carry out the work | have in mind’? After the 
artist has reached an ‘inner goise and moral grace’, and integrated himself 
emotionally and spiritually, he evoxes the deity by the means of dhy&na (trance) 
mantras, which provide nim with a sort of mental blueprint for the execution of the 
image. After the work is completed a priest consecrates the image in a rite called the 
‘opening of the eye’ which endows it with sacred power. This procedure emphasizes 
how far such artistic expression is from being an ‘aesthetic’ exercise. At no point in 
the whoie discipline is the ‘artist’ separated from his art; and in the activity of 
creation, he annihilates ail trace of his individuality and selfhood. The shapes and 
forms he creates reveal to him the macrocosmos as it exists within himself. In this 
sense the created object ‘prepares’ its maker for a spiritual return to his primordial 
source, 

Similasiv, the construction of a yantra is a complete rite to be followed 
meticulousiy. Care is taken to choose the most propitious place and time of the day. 
The surface to which it is applied must bear auspicious signs and be smooth. The 
drawing, however, may be pervect in its proportions, correct in its orushwork, and 
Tauitiess in its colourings, it may oe scrupulously drawn according to ail the rules.of 
linear formation set out in the shastras {texts}, and yet may fail to reflect the true 
significance of the vantra, unless the maker can transmit to the figure nis inner lite-tie 
with cosmic forces. Until he can ‘fee!’ the nature and substance of the cosmic bond 
in the deeper layers of his psyche, until he is able to impart the reality which ne has 
intuited and is himself a part of, the yantra he draws will fail to reflect its participation 
in the transcendent. The maker pours forth an ‘intensity for which there is no word’. 
He must feei the very nature of the energy to be transmitted to the yantra, affecting 
all who view it, 

This type of creation has obviously no room jor ‘art for art’s sake’. Indeed, this 

metapnysical aesthetics’ holds that someone who views a yantra in its original 
environment, whether a tempie or a humbie house, can know it and comprenend its 
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The overwhelming appeai to the senses and arousal of emotions of fear or 
reassurance characteristic of the icon are not the purpose of the yantra, whose 
abstraction and serene equilibrium take the viewer beyond the partial aspects of the 
deity to the universal. Further, the yantra, unlike the icon, is universal in the sense 
that it is not subject to geographical or historical variations of style, but has 
maintained a common tradition throughout India. 

Visually, the yantra has more in common with Indian temple architecture than 
with icons of the deity,.as we shail see in Chapter 7. Echoing the vantra, the main 
image of the divinity. of -the-temple is placed in the inner sanctuary which is 
surrounded by enclosures adorned with figures of secondary divinities, and the inner 
space of a tempie, jike the yantra, is so arranged that the cevotee has to cross a 
series of sacred enclosures in order to reach the most sacred centre. Temple and the 
devotional vantra each create a total ‘universe-pattern’, combining in its multiplicity 
and hierarchy ail ievels and aspects of existence. 

Each deity may be apprenended oy the sadhaka for meditation or worship in any 
or ali of the fcliowing forms: as a murti {icon}; as a yantra ‘aniconic geometrical 
equation}; as a mantra ‘esoteric sound-sylladle); as a biia-mantra ian atomic 
monosyllabie}. The icon is the grossest manifestation of the devata; the yantra is the 
geometrical counterpart of the icon; and the mantra condenses the aesthetic 
potentiality of form as sound. in this sequence from gross to subtle, the yantra forms 
a link between form and formlessness, visible and invisible energy. The abstraction of 
the vantra is a first major step towards the resolution of dense materiality into its 
sudtlest transformation, the monosvilabic mantra. We have seen earlier (Chapter 2) 
that yantra and mantra form a continuous diaiectic. Hence the aesthetic of yantra 
should never be considered as divorced from its sound dynamics, 

Concrete and abstract images offer alternatives to the worshigper according to 
nis devotional needs and temperament. The cult-bound devotee may concentrate 
on the divinity in concrete form, where a highly advanced adept may use. only 
mantra and yantra. Yet icon and yantra should not be seen as separate entities; they 
are two ways of apprehending the Supreme Principle, two sparks of the same fire. 


Traditional abstract Indian art 


Abstraction and simplicity as compared with representational and decorative art 
styles are believed by some to be alien to Indian art, yet the most significant 
characteristic of the yantra is its geornetrical' elegance and purity of archetypal form. 
The art of yantra is akin to the art of the Zen painters who'seek to convey.the whole 
mystery of creation in a few brush strokes, eliminating ail detail and condensing 
form to its root essence, 

Geometrical abstraction of forms has a long history in India. It can be traced back 
as far as Vedic times (second millennium 8C}to a variety of carefully constructed fire 
altars whose symbolic form paraliels that of yantras. Literary evidence shows that art, 
in the Vedic period, nad reached a high Jeve! of symbolic expression. As Vedic 
retigion was one of non-anthropomorphic nature worship, icons and temples were 
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material eleme Hee its bricks were iaid pointing 
towards the cardinai d vast extension of the universe; its 
heart was the place where the ritual fires were kindled. The altar combined the 
YMbOHC features of the deity, ie. fire. and the sacrificial rites, linked toget ther by the 
sacred plinth. Fire was the axis mundi that united the heavens and earth, anc the 
altar symbolicai ly represented the pillar that t held the four regions a WNS) 
together: ‘Upon the back of Aditi | lay thee faltari, the sky’s supporter, Pts ; 
Quarters.'? Fire ruled over the three zones of the cosmos (earth, air, sky), anc the 
altar’s construction embodied this principie: three of its five e were arranged to 
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represent the three leveis of the Vedic cosmos. 
Many yantras used for ritual worship have retained archaic characteristics of 
these Vedic altars, though wide variation in detail was introduced as they came 
under the influence of tantrism. Altar-plan and yantre equally have strong cosmic 
affinities and are executed according to mathematical principles without any vestige 


of ornamentation, 


Centrality and ‘wholeness’ 


TH 


Despite its varieties the yantra’s form retains its ! mathematical perfection. The 
extension of the bindu into line suggesting direction, motion and energy, continuing 
with regular expansion of linear shapes creates geometric patterns of increasing 
complexity. The yantra emerges as a perfect * hologram’. a figure of inner coherence 
and unity. A line can be divided to give smaier units without assuming whoieness or 

rganic unity of composition. But when a point is placed in the centre of a given 
composition (as in a yantra), its spatial vaiues begin to relate to the centre and ali its 
parts are transfigured into a whole. Thou n all the concentric figures in the yantra 

are ‘closed’ shapes and form integra: ey, in themselves, their inner balance } 
maintained, even where strongly contrasting shapes are related, No matter how it) 
arranged, & yantra a’s centre integrates all linear flow. 

The cosmos ig conceived as ‘holon’ la periect whole; or a ‘closed universe’ in 
which ali elements of life are constantly recomposed at the end of cosmic cycies. 
Thus all manifestation within this closed universe is balanced by an aaa 
immutabdie reality, the indivisible centre. A yantra Is be 3 a geometrical paradigm 
a holon, and a mystical construct of the universe in which all polarities are 


harmoniously united. 
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Architectural Yantras 


In Hindu tradition, temples are considered as the abode and bodies of gods. Though 
the earliest Hindu shrines and ternpies were smail and simpie structures, with the 
passage of time temples grew more varied and complex in olan and elevation, 
gradually including a variety of suosidiary structures within their compounds. The 
exterior wails of che temples are richly overlaid with carvings and sculptures, a 
teeming assembly of maie and female figures, animal, vegetadie and floral forms, 
mythic images of gods and goddesses, divine and semi-divine beings — all 
representing the entire panorama of the fife of nature. in contrast, the innermost 
cella, the womb-chamber (Carbhagrina’, lies hidden among the folds of the massive 
outer wails, reached through a series of ceremonial hails anc stairways, wnose walls 
and ceilings are covered with paintings or lined with icons Installed in niches. These 
halls lead gradually up from ground-level, the mundane, to the highest regions of the 
spiritual, opening finally on to the dark, relatively small Garbhagrina, where an image 
or emblem of the temple’s tutelar deity resides. The CGarbhagriha represents the 
culmination of the individual’s search and is the sanctum sanctorum of the temple. It 
lies directly beneath the temopie’s spire. 

\Whether humble sanctuaries or complex temple compounds, all Hindu temples 
have been built on the scneme of the ritual diagrams, yantras and mandalas. These 
yantras are of a specific type, different frorn those used for personal ritual worship 
and meditation. 

Architectural yantras are not ground-plans.for temples but schematize the 
principles on which the sacred precincts of the temples are. constructed. The 
dimensions and measurements of temple architecture are specified in early 
architectural manuals that also prescribe rituals to accompany the laying-down of a 
Ouilding’s basic pian. 


The Vastu-Purusha Mandaia 


Most manuals stipulate that the ground-plan of every Hindu temple must conform 
to a simple graph, similar to a yantra, called the Vastu-Purusha Mandala, which was 
also the model for early towns. This diagram is basicaily an imprint of the ordered 

_ cosmos and reveals the form assumed by the Universal Purusha as a mandaia in the 
ohenomenal world (Vastu = bodily existence or site; Purusha= Supreme Principle 
or source of the cosmos; mandala=closed polygonai figure). The precise 
proportions of the Vastu-Purusha Mandala-are not of importance since it is never an 
exact blueprint of the temple outa ‘orognostication’ or ‘forecast’ within which a wide 
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to the principai deity, Branma. Other, more nignly complex, types can be elaborated 
by gnomic progression into 1.024 squares. When the mandala is used architectur rally 


its central zone locates tne tempie’s womo-chamber. Around the nucieus, 

squares are designated as seats of divinities, with specific reference to the. 
directions of space. These are surrounded by another 32 divinities associated with 
celestial bodies (28 lunar and 4 that preside over solsticial anc equinoctial points). 

Thus this simple graph-like diagram not only represents the energies of the 
directions of the compass but has astronomical connotations, providing a chart of 
cyclical revolution, of day, month, year, etc. These mandalas, of wi Hindu 
manuals of architecture provide thirty-two variations, are the earliest tyoe of 
architectural yant: ras, contributing substantially to the rhythrns, designs anc 
conceptual basis af the Hindu temple.? 

South indian architectural yantras are generally constructed to reflect a different 
cosmic order. Three concentric squares create a hierarchy: the innermost is 
assigned to the Universal Being, the middle square is the sphere of gods, the outer 
square the terrestia! region. Beyond the outer square are the creatures of the 
netherworlds. The Sthandila Mandala of South india, however, resembles North 
indian architectural yantras, being generally a composition of 49 squares. 

Though architectural yantras are highly symbolic mathematical constructs they 
nevertheless provide certain practical indications. The Vastu-Purusna Madala’ sets 
out the position of the devata images in a temple, while its use in planning a town 
prescribes the town’s orientation and the sites wh oe are to be constructed. 
Before a temple is duilt, the ground is levelled, purified and consecrated, anc the 
Vastu-Purusha Mandala is ritually drawn on the site. Thus ‘the building draws its 
power from the Vastu-Purusha [Supreme Principlel who lives at its base anc 
converts, by his presence, the plan of existence [Vastu Mandala! into the shape of 

the Purusna, in whose likeness the tempie Is set up’? 
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Sakti and Yogini Yantras 


Tantrism outs sone emphasis on the use of vantras in tempie architecture, especially 
for the construction of temples devoted to Sakti worship. Not only was the 
architectural vane used as the basic inspiration for the pian and elevation of the 
temple, but yantras were actually incorporated into the fabric of the duilding 
Yantras were, for example, laid into the foundation of the Garbhagriha and into 
important angles of the temples. Yantras also influenced the composition of the 
numerous sculptura! images adorning the outer and inner temple walls see Deiow:. 

A recently discovered tantric manuscript from Orissa Wilpa-Prakasa, 9th—12th 


Rage 


centuries} has thrown light on the distinctive features of the specifically ’ left-hand 


tantric Sakti tempies and their architectural planning rituals. According to this 
manual, at the appropriate site a peg is placed in the ground, symbolizing the central 
axis of the universe and called ‘the womb of the yantra’ (yantra-garbhai. A circle is 
drawn around the peg and ten cardina! points are marked off relating to the regions 
of space ithe eight directions, the nadir and zenith), to each of which is assigned a 
specific civinity. These ten paints determine the entire plan of the temple. The 
construction from the centre outwards parallels the construction of yantras for 
worship and meditation,* and the peg is analogous to the bindu. 

The principal architectural yantra of Devi (Goddess) temples, as arescribed by the 
Silpa-Prakdga, is rectangular, as opposed to the square of the V&stu-Purusha 
Mandala. Whereas the square is a static form, with four fixed points, the rectangle of 
the Devi tempies symbolizes the rhythmic continuity of the creative piay of Sakti, 
and her invincible power over life and nature. The Yogini Yantra, which is meant to 
be installed in Sakti temples, does not dictate the plan of the temple but reinforces 
the pre-eminence of Devwi'’s power in a ritual during the construction of the temple. 
Tre Yogini Yantra is drawn on the base of the womb-chamber, and then 
consecrated and worsnipoed oy the priest. After these preliminary rites, it is covered 
over and iaid into the foundations of the innermost sanctuary. The symbolic 
meaning of the Yogini Yantra is as complex as that of the Vastu-Purusha Mandala, 
incorporating various elements of the tantric conception of the cosmos. Three 
points on the median line running north to south denote the threefold 
manifestations of Sakti exhibited through her threefold tendencies: sattva, rajas, 
tamas ipurity or intelligence, energy, mass or inertia). Three rajas-triangles indicate 
dynamic activity behind creation, balancing the opposing forces: the ascending 
tendency, the two sattva-triangles at the top, the descending tendency, the two 
tamas-triangles at the bottom. The seven triangles stand for the attributes of the Devi, 
who is the primary source of all creation. 

In the outer points of each triangle, a cluster of 64 goddesses, known as the sixty- 
four yoginis, are invoked. These divinities represent the rhythmic cycle of day and 
night which is divided into 30 parts (muhirtas) — 15 for day and 15 for night. Each 
muhiurta |s presided over by two of these yoginis, with two yoginis each for dawn and 
twilight. The Yogint Yantra is installed in the Varahi Temple (c, 12th century) in 
Caurasi, Orissa, where esoteric practices such. as sexo-yogic rites, virgin worship, 
etc., were practised by the ‘left-hand’ tantrikas (Kulacharas). 

The use of yantras in tantric shrines dedicated to Sakti extends beyond 
prescription for the plan and preliminary rites. The esoteric aspect of the left-hand 
doctrine is vividly illustrated in the imagery of the Kamakal& Yantra. This yantra, 
considered exceedingly potent, is either a square or rectangle. and has the Siva 
embdiem of the lifga rising from the centre of the base line, around which there are 
sixteen yoni triangles, each presided over by a Sakti, Above the lira is a dat which Is 
the abode of the Supreme Sakti, Maha-Kamakalesvari. This yantra is considered 
necessary for every temple devoted to Sakti and Siva, warding off any obstacle that 
may hinder the sadhana of the worshipgers.in the temple. In addition, the Kamakala 
Yantra has an esoteric meaning, and was always to be concealed under the mithuna 
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The Sirya Paricabja Mandala and Navagraha Yantra 
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A particularly fine exampie of a temple based on and incorporatin 
magnificent SGrya Tempie in Kon&rak near Bhuvanesvar in Orissa. 
about AD 1240-80 in honour of Surva, the Sun God, source of all lignt, s; 
earthly. Recent research’ has shown that yantras were embedded in the 

the presiding Sirya image. The temple had two principal structures: a 

(Vir nana), now in ruins, in which the cult image of Surya was placed, nae a step- 
pyramidal assembly hall (Jagamohana) that led into the inner chamber o7 tne 
sanctuary. The manner of construction of the yantra underlying the shrine, the 
Sirya Pattcabia (=5 lotuses) Mandala, and of worshipping its various cevatés, i> 
explained in a tantric manual: 
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ia Mandala is greatly loved by Sirya: it is made for the worship of SUrva 
together w ur other devatas. Forthis vantra a square has to be made with divisions anc 
subdivisions, so that the whole field is divided into twenty-five parts. 

Sy tracing two Glagonals the centre-poin und. Around the centre, a circie with 
eight sectors has to be drawn not exceeding the size of the central division. 

ne! the centre is eignt-petalled: in the comers are twelve-petalied jotuses. ... 

in the centre of this yantra is a bindu, anc a hexagram inside the circle witi igh 

petalied lotus. 
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made. Two are on the sides and one in tne cemtre. On these three bindus the Sdrva Saktis 


are worshipped. 
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Again, in the second haif-of. the square, the corners are to.be left as they are, and-one 
The Dikpalas ideities of the regents of space! have to be worshipped. On ali four sides 


section by thelr side, 
am 
the ohGpura joutermost periphery! has projecting parts like portals. The Dikoalas are 
worshipped with their mantras in their proper piaces. Only oy the side of the front Brahma 


and Ananta have aiso to oe worshipped. 
rya piija is done in the centre with (Sufya’s Saktis] Chaya and Maya. 
2 worship the five Devatas on this place. 
Dija is for 


The Smartas (Brahmin 


si 
‘rim bia {seed sound] is for SOrva, Klim bija for Vishnu, Gum for Ganesga, Si 
Ambika. Rudra is worshipped with the Rudra-mantra by the Smartas. 


the vantra laid into its f vie 
fromm the centre of the vantra would strik oex of the monument. Si: 


four small lotuses in the four corners of the mandala correspond to the four piliars 


Adjacent to the main tempie, a structure usec as a cerem nia} hait (Na 

e Yantra of the Nine Planets (Navagraha Yantra). As Surya is the Lord oF 
Pianets, his worship is always accompanied by the worship of celesti i bodies and 
their revolutions. The yantra is a square grid of nine units, each compartment 
presided over by a planetary divinity, with Surya’s place at the centre of the yantra. 
The Nat-Mangir is an architectural replica of the yantra. with the raised podium of its 


ceremonia} hail divided into nine equa! square compartments. The nine Civisions are 


created by sixteen massive pillars, each of which stancs at the corner of one or more 
squares, The Nat-Mandir was used for Gaily rites during which a portable image o! 
Sirya was placed in the centre of the platform, corresponding to the place assignec 
to SUrva in the yantra, and worshipped at dawn when the rays of the rising sun fell 
upon It. 
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tone mandala 


The relationship of yantra and architecture is especially close in monuments which 
may be called ‘mandalas in stone’. A striking example is the Buddhist Barabadur 
Stupa (8th century 4D) in Indonesia, which rises like terraced mountain with nine 
levels corresponding to the nine circuits of the SA Yantra. Built on a square 
foundation, with four doorways and five wailed-in terraces, it has three circular 
structures with innumerable images of the Buddha. Finally, the ninth level is 
crowned with a terminal stupa which is the realm of the Supreme Buddha. 

The $11 Yantra itseif is essentiallv three-dimensional, like a terraced mouniain, anc 
both yantra and stupa represent the cosmoiogical scheme of the mythica! ‘woric- 
mountain’, Mount Meru. As Paul Mus® has demonstrated in his study of Barabadur, 
the interna! design of the temple can best be understood through a description of 
the $m Yantra. 

The Barabadur Stupa like the vantra is conceived as a piace of spiritual 5 


grimage. 


i bl 

In the stupa the journey starts at one of the four doorways. and continues through 
the lowest galleries, which illustrate in relief scenes from the Buddha legends 
representing the worid of desire and illusion. As tne pilgrim moves in a spirai to the 
upper terraces which open out to the sky, the Buddha images become more anc 
more abstract - a change which represents the transition from the wond of matter 
to the world of the spirit. It paraliels the sadhaka’s journey from the material to the 
spiritual during meditation on the Sri Yantra. Movement from the lower, outermost 
levels to the centre, the summit/bindu, is to be translated from the wor'd of matter 
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Ground-plen and elevation of the Barebadur Stupa, 
. te pahesnk Z ral Lin ae rd wil \ 1 
based on the conception of the Sr? Yantra to the world beyond thought. 


lat 


ey 


735,76 Every steo orings the sadhaka nearer to the soiritua! goal, The nine ascending 
levels of a pyramidal brick structure in gaiic. 15th century) 
have at their summit the sacred seat ipitha-sth&na) of the goddess. This imagery resemoies 
stuga architecture (opposite) and the oyramidal form of the Sr? Yantra deft: each used for 
the journey of meditation from the material level of the base to the spiritual level of the 
dindu/sammit. Rajasthan. 19th century. Bronze 


et gates 
are the gates of one’s consciousness; the lotus petals, spiritua! enfoidment; the inner geometrica’ figures, the 


stages of spiritual ascent; and the bindu, one’s innermost self. Nepai, c. 1761. Gouache on paper 


77-80 Yantras for meditation, fach graphic shape can be seen as a psychological schema: the out 
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Occult Yantras 


Yantras concerned with magic formuiae, divination and oropitiation rites form a 
smail Out significant group amon ig tan itric mystic figures, Tantrism, a synthesis of 
many diverse elements, has assimilated during its history the entire corpus of yogic 
disciplines, along with itsoccul Poractices, magico-propitiatory and magico-defensive 
rites. Yogic sachan& enables the yogi to tap hidden psychic sources in order to 
achieve mastery over nature. It | is traditionaliy held that he coud, for instance, 
nteas= and decrease in size, or become light or heavy; that he could cover vast 
distances at will, leave his body to travel space faster than the speed of lignt, 
zal uo the dead, enter the bodies of men, women, animais , and return again to his 
own body. So subtle are claimed to be the senses developed 6 the yogi that he 
could gain knowiedge of distant worlds without ever visiting them. 

Among the most conspicuous sources of this esoteric occuitism were tantric- 
yogic Cults jike that of the Natha Saints, which originated in India around the seventh 
century AD, The Natha cults combined a spiritual mysticism with paranormal 
practices such as multipifcation of the body at will, resurrection trom the dead, aeriai 
visits and so on. Tradition has it that they achieved alchemical and healing powers 
by asana lyogic postures), breathing techniques and ascetic disciplines. 

Esoteric occultism aiso employed various non-onysical aids such as graphic 
figures {yantras) and mystic chants imantras), which take their inspiration from 
autochthonous spirituality. Hindu occultism can be traced to the Atharva Veda 
ic. 1000 8C), which preserves the early, non-Aryan traditions of India and was the 
ancient magical-propitiatory formulary. , 

in general, the whole theory of magical rites rests on the belief that there is an 
all-pervading, somatic, magic gotency which can be transtormed or divinized by 
means of speils, incantations and charms. The Atharva Veda indicates two types of 
cultic formula: the first, benign, is called ‘atharvan’ after the sage from whom the 
Veda derives its name; the second, malefic, is named ‘angiris’. after another sage. 
Some scholars trace the ambivalence of the ‘six rites’ described Delow to this source. 

The occult vantra is distinguished from all other kinds of power diagram by its 
practical application and utilitarian ends. The primary purpose is to gain control over 
the forces of nature, for positive or negative ends, but mainly for the attainment of 
worldly rather that spiritual goals, especially those not easily attainable by secular or 
religious ett tort. AS practical magic, occult yantras nave played an important role in 
Indian rural life, and remain a fiving tradition, 

The practices associated with occuit Yantras are kept a closely guarded secret 
and their knowledge is confined to priests and. teachers, especially in village 
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82 Occult yantras. The Agni Yantra icentre} fs devoted 
to the Fire Cod ‘Agni}.who. devours ritual offerings, and 
is a symboi of the power through which man 
transcends the forces of nature. Too, from left to right. 
are diagrams for tantric magical rites to paralyse one’s 
enemy, subjugate one’s family, to enchant, and to 
bestow fuck, Sort from left to right, are yantras tc 
bring another under one’s contral, to ensure progeny, 
to entice one’s husoand, to paralyse another, and to 
give protection. Madhuoant iMithia}, Nocth Bihar state. 
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Hux and raditionaliv, these yantras appear as a spiral aro und an 
invisible source, and are eos to be associated with coiled Kundalini Sakti, the 
of { curves, t acing wandering | paths, or 

a inwere, the cosmic secrets. 


he ngures ¢ are not ster eotypes but w on vary endiessly. 
Each enclosure is a magical field in which power is circumsecriped, controlled and 
used for occult proficiency. Each shape is 2 means to communicate with 
supernatural forces that work between, heaven and earth. The forms and functions 
of the signs and diagrams are as many. and in ndividual as the human needs anc 
purposes that they are intended to fulfil; and itis cl laimed that there is no wish that a 
yantra cannot satisfy. They are used for Preventive medicine, as good luck charms, 
for exorcism, to ward of calamities, to gain wealth or learning, to enhance bodily 
charms, to restore alienated affection, to ensure conception or the birth of a son, to 
secure harmony and influence in the cornmunity, and so on. 

The Saundarvalahar, an eighth-century Sanskrit work, mentions 103 yantras and 
gives their ritual prescriptions. For instance, the yantra to give relief from disease, 
debt, etc., is said to be a circle with the seed mantra Stram inscribed in the centre. 
This yantra is to be consecrated for thirty days, pronouncing a mystic formula tnree 
thousand times in order to procure the desired resuit, Another text. the 
Yantraci ls n Thought san ', is solely Gevotec Sab: occult parses) which it] 
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One of the most popular occult yanira 
dh&raria means to prot ect, possess, HOC, 
the yantra is given to the devotee efter a 
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ceremony. Sometimes nighly advanced 
yantra, exhale their breath on to it, an ac! _ ” represents 
transformation of the clagram | $ . By § such symbolic ic rites See 


Chapter 4) 
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these vantras are permanently imbued with psychic force. A particular 
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inscriped on th: 


Dnarana Yantra is selected according to the needs of ihe individuai petitioner. One 

means of assuring the appropriateness of the vantra is to match the seed mantr 
2 é venta with the first fetter of the petitioner's name.’ For this @ 

diagram calied the Akadam Chakra is crawn, witniweive ‘houses’ each inscribed with 

the ietters of the Sanskrit alphabet, arranged in a traditional manner and with a 

cifferent combination in van house. The ‘true’ yantra for the 

discovered bv pairing the house in which the first letter of his mame falls 

letter of the seed mantra of the intended yantra. If the pairing i 

Tith house, the yantra’s mantra is considered to be ben 


70th house tis generally unlucky; and if itis in the 4th, 8th 
is heid to be ne ote u 
Occult vantras often draw their power from the deities that are syrnbolica 
invoked in them. The Tanvrasara® specifies that the Dharana Yantra of 


Tvarité, when inscribed on metal as an amulet, will relieve tne ih eff \ 
influences, and subdue one’s enemy. The Dharana Yantra called Nava-Durga (of the 
goddess Durga surrounded by a Sakti-cluster of nine deities}, when tied by a thread 

around the arm or neck, prevents suffering trom disease: the yantra of the goddess 
oe grants fame and wealth, and removes ali dangers and anxieties. Similar! 

he Dharana Yantra of Krishna is considered to be ali-beneficenr: 
T enhances one’s ee ical charm and bea a : the 
name of Siva} Dharana Yantra is said to cure disease, conquer fear 
ings, and brin ng! luck and tame to the seeker, 


material yantras, are 2 said to derive shel r power fram 
sity rs, COO 


potent influences irom 
from ar and copper Dharana Yantras have nea ‘ power 
of the sun’, and is considered a perfect embodiment of saitva ieg 
hand grants protection and good fortune. 
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Curative and prophylactic yantras 
Certain yantras that serve as Cures are crawn directly on the body 
subject. This practice is widely prevalent among the ‘medic! 
Mithila, the ancient kingdom in Bihar state, northern India. In th 
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ing, the yantra is drawn symmetrically around the injury with an iron pointer, while 
chanting the appropriate mantra. The piace of the sting becomes like the bindu of 
the yantra. The drawing of the yantra is repeated in mathematical proportion 
around the central yantra on the sting until the poison is neutralized and the sufferer 
is Cured. in the case of snake bite, similarly, a yantra is drawn as concentric rings with 
an tron pointer, and this Is believed to arrest the spread of the poison in the body. 
The linear womb-shaped vantra called Chakra-vyitha, resembling a maze with a 
single opening at the top, is used in childbirth to ensure an easy delivery. At the 
appropriate hour the yantra is propitiated | oy the occult priest, who urges the 
woman mentally to enter the opening of the yantra and follow its zigzag course in 
deep concentration, completing each of its circuits and then reversing the course to 
return to the entry gate. Apart | from the occult significance of the rite, the mental 
ik’ through the yantra makes the subject circumambulate her own womb and 
neios her “~ use her mental powers to assist the birth, 
A type of occult yantra based on arithmetical progression is the ‘magic square’? 
in the Tantras, such squares are often referred to as yantras because they possess 
ystical oroperties. A magic square is generally a chessboard figure in which 
oers are so arranged that the sum of digits, no matter in which ‘direction they 
added, is always the same. One of the orincipal sources of the magic square is a 
mathematical treatise, the Canita Kaumudi (AD 1356), in which an entire chapter 
discusses the construction of these squares with an odd or even number of cells. 
The simpiest type of magic square, said to be all-beneficent, is based on the magic 
power of the number 15. In this yantra, numbers from 1 to 9 are piaced in the 
specitied order within nine squares, of which four squares represent the elements. To 
cure cold, the numbers are written beginning from the ‘fire square’: to cure fever, 
from the ‘water square’; to effect the speedy return of a person from a distant land, 
from the ‘air square’. it is believed that if the yantra is drawn with sandal paste or 
saffron on paper and worn as an amulet, its effect will be unfailingly beneficial. 
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The magical ‘six rites’ 


in contrast to the uniformly peneficent D nai rana Yantra, the tantric concept of 
pola arity | is embraced in the yantras associated i with six magica rites — Satkarma — in 
which the first one, Sh&nti,a peace-bestowing rite, serves to counterbalance the ill 
effects of the other five, malefic, rites, 
First: the Shanti rituais and yantras grant protection from the ill effects of planets 
and. curses, cure diseases and dispel fears. Second: Vashikarana grants the power to 
2ttract and bring underone’scon trol men, women, gods and animals, and have one’s 
cesires fulfilled through them. Third: Stamonana lends the power of preventing or 
restraining another's actions, rae Vidvesana grants the power of separating 
friends, relatives, lovers. Fifth: Ucctan transmits the power to uproot. Sixth, Marana 
oe ants the power to kill. The rites nave Deen given a doctrinal basis, and are ascribed 
mbolic associations with’ deities, compass directions, mantras, elements and 
colours: 
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Energizing the occult vantra 


The effectiveness of occult vantras depends upon the power of the guru, priest or 
whoever pertorms the rites associated with them and their consecration. His power 
cepends upon his knowiedge of esoteric practices, hi ne tapas} and his 
moral character. The Yaniracintamani deciares that the person who performs these 
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Siva-dhdrana Yantra which prolongs file and bestows 
wealth. Aner the Tanteasdra 


rites must have faith, for if there is a loss of faith, the effect of the yantra will not 
merely diminish but will be the exact opposite of what js intended. 

According to the Yantracintamani,? to consecrate such a yantra the officiant 
snould, with a pure mind, draw the yantra in a lonely spot. He should then 
consecrate it with the appropriate mystic incantations for three days, during which 
ne is to remain celibate and sleep on the ground. The efficacy of the yantra can be 
gauged if during these three days he dreams: certain dreams are said to be 
premonitory of the accompiishment of the yantra’s desired end. Auspicious dreams 
that indicate the presence of power (siddhi) to procure a desired end are dreams of 
association with women, of enjoyment on a. mountain-top or in a royal palace, of a 
procession of elephants, of the singing and dancing of women, of rejoicing in 
testivals. Some inauspicious signs are seeing dlack soidiers, a state of anarchy, peril 
trom fire, air or water, the death of a friends 

The power of the yantra is often attached to a substitute or symbol. in the cure of 
diseases, the power to heal may be transmitted through the magic yantra and mantra 
by transferring that power to. an inanimate object, a stone for example. Generally, 
the name of the person. whom the yantra is ir ntended to harm or benefit is inscribed 
in the centre of the yantra. The name or some of the syllables of the name may de 
inciuded at the beginning, in the middie or at the end of the mantra; in the case of 
yantras granting prosperity, the mantra is added after each syllable . the name: ifa 
yanira is idtended to attract or fascinate another person, two sounds of the mantra 
are intoned, followed by two sy'lables of the name of the person to be attracted 
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cosmic evolution and involution. The goai of the adept is his own invo! 
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ui, text cit 
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iiga-Prakasa, 1, v. 499. 
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The symboi known as the ‘visarga’, h, is aspirated fram che: 
: f , each letter of a 


ne aaeer vowel transit rations ‘ai and ‘au 


Glossary 


thest aed ee Stade aetenle 


rounding deities of the vantra, 
cosmos, 
ted with the outer, square enclosures 


ais of the yantra, identified with th 


ui extensioniess DOIny, sacred syMDO! of the cosmos in its unmanifested 


of the universe, , Cosmic Consciousness. In 
equated with the unity of Siva/Sakti, th 
male 
crakra: fie 
centres in the s 


“wheel, or ci e) ayantra, especiaily the internal yan 
ote DOC, reoresented as lotuses. 
r: Pure Consciousness, the highest orincipie, manifesting everywhe 
Baie Mahavidya: cluster of ten goddesses who represent the kn 
ascects o the great goddess Xai 


male divinity, goddess. 
diksha: ritual initiation | y a guru of a oupi 
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‘energy of will, one of of Sakti, she female 

pie: the other two energies are Knowledge and action, 
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eataee energy of Knowledge, one a the triad of energies of Sai 


aie 


imouth), orocreation Gen tals), and cuactation bow 
nd! sect of tantrism. : 
rgy of action, one of the triad of energies of Sakti, the fi 
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*§ coiled in the root chakra, ¢ 
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‘ nel of Siv 
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tifed « with he femais rir ole. 
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MOO! 
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Sadadga: indian theory of the science of im, 


age-making; forms based on s 
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mieeel 


lowers of Siva, 
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ray permeating creatios 


Nip of the body cosm: 
lesophy, founded ov ti 


eres or eae orin ip 8, TOY 
y lution of the cosmos, w 
consciousness; 


Siva and his potent ial 


t i rites used dy tantrikas for occult proficiency, and tor 
mundarny 
sattva: trv’ 

constitue: 


sidchi: personal 20% ver acquired eas 


the first of the three gunas, the 


d god of Hinds @ 2 Destr roy Absolute Princ 
osmic Conse: ousness; the male ovincipie in us nion with Sakti, the femeie 


reation; a way oF viewing the yantra as a symboi of 


from the bindu outwards, 
dess in her ‘knowledge’ aspect, cognized in ner 
fa. 
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